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preface. 


existence and the importance of the present work hate 
* long been known to all familiar with the works of Appayya 
Dlkiita. While the present editor was making a study of it in 
connection with the philosophy of fekagiha, its publication was 
suggested to him by Vedanta ViiSrada S. K. Padmanabha Sistriu 
of Mylapore, who willingly contributed in a very able measure 
the patience and scholarship required for the preparation of a 
critical edition. The University of Madras, who generously 
undertook to publish the work, required a translation to be pro- 
vided, In this part of the task, the editor has had invaluable help 
from the University Department of SaipskTt, particularly from 
the University Professor, Dr. C. Kunhan Raja. The two Fellows 
in Saxpskft, MlmStpsab Scar y a S. K. K&manStha fetrin and 
Mahopidhylya Pandit V. VenketrSma Sharma, have rendered 
considerable assistance in going through various Manuscripts and 
the press copy, in correcting proofs, and in various other ways. 
The authorities who obliged with the loan of Manuscripts are 
mentioned elsewhere. Among friends who by offering suggestions 
and in other ways gave considerable encouragement to the 
editor, special mention must be made of Mr. T. G, Irlvamuthan, 
Advocate, Kilpauk, and Prof. P. P. 8. fctrl, Presidency College, 
Madras. 

The paragraphing of the Sarpskyt text has been made to 
approximate to that of the translation, with the result that the 
former looks artificial In some cases. It was the editor’s hope to 
make the presentation of the argument look clearer by such an 
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INTRODUCTION. 


I 

LJFE OF APPAYYA BTKfLTA 

Time and agaiu in the history of a country, there rise up 
figures of considerable interest and importance in respect of moral 
sincerity or religious zeal or political sagacity or scholarly erudi. 
tion. These are almost gigantic in their proportions, and are 
not infrequently acclaimed as incarnations of an element of god- 
head. Appayya DIbfita was such an outstanding figure in the 
history of South Indian scholarship. He was a marvel of learn- 
ing, in width as well as depth, with remarkable powers of clear 
thought and forcible expression, and an indefatigable worker in 
the cause of troth. 

Appayya’s place of birth is known to be Adayapalam, a village 
mm Gorijeevaram. His works inform us that he- enjoyed the 
patronage of three royal masters— Cinna Bomma, Ginaa Tinnoa 
imd Venfeatapati. 1 His descendants are still found nourishing in 
various stations of life, in most of the Southern districts of the 
Presidency. The period of his life and work is known to be the 
WthGentwy A. IX It was also generally thought on the strength 
of a horoscope* that he was boro in IftfiSS— 1558 A, D.aod -that he 
ffi ed in 34524, Bnt the ravages of r, search have ■ not spared m till* 
eertainty. ' TJhe horoscope given to the worll by &v*nanda login 
, i i, gee the introductory vorses to ‘ divlrkama^idtpit*’ wad 
th* ‘Commentary on YldavSbhyaiaya,’ and the conclwiittg.v»i»te 
of ‘Kiyalayinanda/ 
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(a 19th Century descendant and biographer of Appayya) has been 
disputed by a 20th Century descendant of AppayyaV who calls 
in epigraphical aid from his ancestor’s native village of Adaya- 
palam to support the suggestion that Appayya must have been 
born some 30 years earlier, about 1520. For the view so pro- 
pounded, corroboration is sought in the tag of a verse said to be 
quoted by Mahamahopadhyaya BAju fJasfctiat of Maonirgudi, 
purporting to be from an ancient and lost biography of Appayya 
Dlkfita. The arguments require to be elaborated and examined 
much more fully than they have been, before being accepted or 
rejected. That being no part of the prt sent task, we shall pass on, 
contenting ourselves with the knowledge that the latter half of 
the 16th century seems undoubtedly to have been the period of 
Appayya’s literary activity. 

Appayya’s father and grand-father were eminent teachers of 
Advaita. The grand-father was known as Acirya Dlkfita or 
more familiarly as Ac&n Dlkfita. He married twice, and the 
second wife was Totrambi, a Vaifpava lady, daughter of Banga 
Bfija, a VaifQavite. The son of this union was also called Banga 
Baja, after the maternal grand-father. This Banga BSja, the 
Advaita Acirya, reputed as a performer of the ViAvajit sacrifice, 
became the father and the spiritual preceptor of the renowned 
Appayya., Appayya remains the most illustrious member of th&t 
family, to this day. Next to him, but next only to him comes the 
famous Nllakafjtha, poet and prime minister, who nourished at 
Madura, during the days of Tirumala Nayak. Nfiaka^ha was 

1. See ‘The Date of Appayya Dlkfita’ by Y. MahiHnga 
Sistrl (The Hindu, 20—6—28) and two ar tides on ‘Appayya 
Dlkfita’s Age * by the same author in the Jourual of Oriental 
Besearch, II, 225. and HI, 140. 
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fee grandson of Appayya’s brother, Acao Dlksita. 

It is said that Appayya married one Sumangaia or Mangaja- 
niy&ki, the daughter of Ratnakheta Dlksita who, having rashly 
undertaken to make Appayya prostrate before him, found no other 
means of doing so, except by becoming his father-in-law. 1 There 
seems to be also a bare tradition that the lady was of Vaiwpava 
birth. The dispute with Ratnakheta and its sequel find men- 
tion in the 1 Ic5n-DIkfitendra-VamfovaU,’ a poetical genealogy 
composed by V Iratsighava Kavi, a descendant of Acin Dlksita. 

Appayya is reputed to be the author of 104 works. Many of 
these are lost, not even the names being known. Of those said 
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topics in the • Pur vottara- MlmitpsS- V ada-Naksiatra* Mil*.’ His 
‘KavalaySnanda’ and ‘Gitra-Mlmamsa’ evince hie knowledge of 
poetics and rhetoric. Elis appreciation of literature ae each is 
shown by his ‘ Commentary on Yadavabhyudiya*. True, many 
of these books were written to order, having been commissioned 
by different royal patrons, bnt they are none the less thorough 
and masterly, for that. 

Appayya combined in ‘ himself the clear-sightedness of the 
philosopher with the zeal of the devotee. This accounts at once 
for his thoroughness and his Catholicism. He could sympathise 
with ail shades of thought and belief, since lo him was vouchsafed 
the vision of their harmonious blending in the one Resplendent 
Ctoioarlesa Whole. He would yield to none in his passionate 
devotion to $iva ; but he would not. like sectarian devotees pull 
down Vi§pn to the level of a finite self (see commentary on verse 
3$ of the ‘ Ananda Laharf ’). As an advaitin, he held that 
Brahman was Nirgupa ; but he also held that for facility of 
human comprehension, He appears “ as if possesiag gupas, taking 
«u thp, of the blue-throated, three-eyed iieing^accompaiued by 
Ambi” (‘Biva tattvalviveka’, Verse X3). Though the bad-rook of 
all the Vedas, Agamas and so on is but Advaita, “ the tnagtmw of 
Advaita breaths in man only by the Grace of Him whose crest 
.jawel.if the tender digit of the Moon ” (‘ SivSrkamahidlpiM, ’ in- 
troductory verse 7 ; translation by Dr. V. V. Samara Sisstrin). 

advaitin, release meant for him realisation of identity wMh 
Brahman ; but fctus is. not to be, so long as there continues in 
WhlfW pven a single unredeemed soul. Till the final release of ah, 
individual , release is but the attainment of the being of Tfa na u 
Wethushnd throughout a spirit of sympathetic understanding 
and reconciliation, very far removed from dogmatic sectariaoiem. 



tion, quoting passages condemnatory of them, from the 'tfhlgatata,’ 
and commenting on them with great gusto (explaining “dur- 
bhagih ” of the original as “ samklr^a ksetea jltl& 9®v error 
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Kh&Qfcna’. It is thought that, about the period of this contro- 
versy between Bhattoj i and Jaganaatha, Appayya himself was at 
Benares. However that may be, he spent his last days in the 
South, and died at Cidambaram. In his last moments, he is said 
to have composed a verse and a half in praise of Cidambaram and 
the Dancer in the Golden Hall. “This city of Chidambaram is 
well-known for its sacredness. Splendidly modest sons (have 
been born to me). Some good works have also been written. 
My years are more than seventy. Longing for pleasure I have 
none. I want nothing. Only I am anxious to see my Lord’s 
place. There flashes in my heart the rising Sun of she light of 
the Lotus-feet of the Dancer of the Golden Hall ” (translation by 
A. V. Gopaiachariar, ‘ Yadavabh y udaya,* II. xvli). He expired in 
the middle of the second verse. One could wish for no more fit- 
ting finale to such a great life. 

[For further information, see ‘Appayya-Dlkfitendra* 
Vijaya* by fJivSnanda Yogin, ‘Life of f3rf Appayya Dtkfita’ 

, by A. V. Gopaiachariar, in Vol. II of ‘Yidavlbhyudaya’ 

(S. V. Y. Press), « Appayya Dlketi a * in the SiddhSnta 
DlpikS, IY, 261, and two articles on ‘Appayya Dlkfit&’s 
Age’ by Y. MahSlinga ffestrl, Journal of Oriental 
Besearch, II, 226, and III, 140.] 

The present work of Appayya’s — known as the *l3ivldvaita 
Niwpaya’ or the ‘fSivSdvaita Vinirpaya,’ sometimes as the ‘ Advaita 
Nirpaya,' has its merits and defect®, from the view-point of the 
average reader. It has the merit of being entirely in prose, and 
directed to one central idea. It has the farther merit of expound- 
ing Appayya’s conception not merely of Sividvaita, but also of 
fSuddhSdvaita, some of his distinctive conceptions in regard to the 
letter, such m that about release finding expression' here. But, ip 



spite of fairly extensive quotations from the bhafya of drlkapfha, 
it is not possible to appreciate the latter or assess it at its true 
worth, except in conjunction with an independent study of the 
bhifya- A study of the ‘Nirpaya’ by itself would be like reading 
up the criticism of a literary work, in the absence of direct ac- 
quaintance with that work. The difficulty is increased by the 
fact that certain doctrines of the hhaayakara — such as the atomi- 
city of the self are not mentioned or discussed by Appayya. But 
the ‘ Nirpaya’ deserves to be studied, if for nothing else, at least 
as a remarkable example of our author’s dialectical skill and 
dearness of thought. One other reason why the work is valuable 
to the students of fJrIkap$ha is the reference to Sudar&wicirya 
otherwise known as Haradatta, With reference to a verse quoted 
by the dialectical opponent from this author’s ‘ &ruti- Sfikti * Mils, ’ 
it is said that &cika9$ha came alter Haradatta. This, combined with 
very definite suggestions in the ‘ Amanda Iiaharl’ to the effect that 
Birainuja followed in the foot-steps of $rlkau|ba, seems to be of 
great help in fixing the period of drlk&ofha. If the date is still 
uncertain, it is because Haradatta’s period is not known j for, the 
obituary verse, whereon reliance used to be placed as giving the 
date of his death, proves to contain conflicting astronomical 
details and is inaccurate or spu ioue. 1 

Appayya tries to be as clear in his exposition, as in his 
thought. His attempts, however, are not always successful. He 
frequently labours his points to the extent of being tiresome. 
And, often enough, he leads us into a labyrinth of words from 
which he escapes, leaving us to find our way ont, as beet as we 
can. A single sentence may contain half-adoran disfcinOt points 

l. See further an article on ‘ Divine Omnipotence,* by the 
present writer, in the ‘Triveni ’ for March 19SK5. 
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anfi run neatly to a whole page. The task of the translator, 
who has to steer clear of the Scylla of unintelligible literalism and 
the CharybdiB of free paraphrase is not enviable. 



i'he following list is based primarily on an article on Appayya 
Dlkfifca in the yiddhinta Dipika (Vo!. IV), The writer of that 
article would seem to have drawn principally from Aufreeht’s 
Catalogue Oatalagormn and BhattaAri Bilasaraswati Pandit NarS- 
yana Sudariftna’s introduction to the Advaita-maiiail edition of 


consulted iu the preparation of the present list. Prof, P, P. 0, 
^istrf of the Presidency College, Madras, has prepared a list 


mainly based on the manuscripts mentioned in the Descriptive 
and Triennial Catalogues of the Government Oriental Manuscripts 
Library, Madras ; he has also made use of the information avai- 
lable from the Tanjore Palace Library. Mr. Y , Mahtiinga &ctrf, 
Advocate, Mylapore, a lineal descendant of Appayya Dlkfit* has 
made out a list from material that was in the possession of his 
great-gcand-father, BrahtxtaAri Lliju fSisfctin, These two lists have 
also been availed of. Many of the works here enumerated find 
mention in all the lists, while some are mentioned in only one 






1. Adhikaraga-malS (SD ; possibly identical with the 

Mlmarpsavifaya-saggraha- dipika listed by S), 

2. Adhikaraga-saravali (M). 

3. Adhikaraga-knncika (8; M). This is probably the same 

work as No. 2. Dr. fiamaga Bsstrin mentions an 
Adhikaraga-kaficuka, which purports to be a oom- 
mentary on the adhikaraga ilokas of the DakfigS- 
mOcti brahma- sStravrtti. A Paper Ms- of this work 
in DevanSgarl characters is to be found in the Adyar 
Library. It is so different in style and doctrine 
from the general trend of Appayya’s workB that its 
attribution to him is strongly open to suspicion. 
It is not known whether this is the same as the 
Adhikataga-kuficikS listed by 8 and M. 

4. Apltakncimba-stava [3. V. V.] 

5. Atoarako^a-fyakhya (A; followed by SD. This is pos- 

sibly identical with Babda-prakl6am listed by S 
and M). 

6. Arugicale&rara-stuti (SD ; M). 

7. Atmarpaga-stuti (or Bivapaiica&kha) [B. V; 8. V. V.] 

8. Aditya-stava-raina (or DvadaAaditya-stava) [B. V.] 

9. A commentary on the above [B. V.] 

10. Upakratna-parakrama (A; M; N; 8; SD). 

11. Kavalayananda [Nirgayasagar]. 

Basikarafijani, a commentary on the KuvalaySnanda is 
wrongly listed by Anfrecht, as that Work appears to 
have been by one Gangadhara Adhvarin. 

12. KrWa*dhyana-paddhati (M; F; SD). 

18. A commentary on the above (N; SD). 

14. GahgSdhara-astak&m (M; S). 
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15. Dnrg5candrakal*-stoti [R. V. V.]. 

16. A commentary on the above (M ; N; SD). 

17. Citra-pnta (M ; N ; 8 ; SD). 

18. Gitra-mlmiipsi [Nirnaysagar], 

19. JayollSsanidhi (A ; SD). 

20. Tattva-maktav&li (A ; SD). 

21. TaptamadrS-kh&pdana (or-vidr5va?am) (A; M; 8; SD). 
Tapfca mud rahkapa* k hand *na (A ; probably identical 

with No. 21). 

22. Tm-anta-iefa-aangraha (A; SD) 

28. Dadakumira-aaritra-aangraha (or sanakfepab) (A; M; S; 
SD). 

24. Dhariaa-mlmatpsti-paribhSfS (SD ; possibly the same a* 

TSnfcrika-mlmitpsS listed by M alone), 

25. Nayamafijarl (M; SD). 

26. NayamapimXl* [NirpayasSgar] . 

27. A commentary on the above (M; SD). 

28. Nayamayflkha-mSUka (A; M; N; SD), 

29. A commentary on the above (SD). 

80. Nlma*saftgraha*mElS (A; N; SD). 

81. A commentary on the above (A; N; SD). 

82. NigrabSffakam [By E&vinaada Xogin at Benares}, 

88. Nyiya-mnkt&vali (M; N; SD). 

84, A commentary on the above (N; SD). ■ 

8#. NyXyacakftmaVi [8. V. V], 

36, Nyiy*“ratttfc*iiaWi (M; SD), ■ ■ 1,1 

37. A commentary on the above (M ; SD). 
Nyiya-sangr«fca»miis and a commentary thereon listed by 

■ If WtontAr# possibly identical with Nos, 86 and 87, 



S3, Pa&ca-ratna-siava (or -stuti) [S. V. ¥.], 

89. A commentary on the above [8. V. V.]. 

40. PaSca-Bvara-vivyti (3D). 

41. Patimal* [Niraa,yas5gar]. 

PaiicagranthI a Vedanta work, listed by A and 3D, is 
probably the same as No. 41, that being the fifth of 
the five Advaita works— The Brahma Sutras, fJam* 
kara’s Bhisya, Phe BhSmatl, the Kalpataru, and 
the Pari mala — which belong to one line of Adeaita 
tradition. 

42. Paduka-sahasra-tlka (A; M; SD). 

48. PaQinfy ^nakaatra- mila [or P5ni a i- tantra-vada-nakaatra- 
mSiS published by R. V. KrWamacSri, Kumba- 
konam}. 

44. Purvottara-mlmiipsa-vida-nakfatra-'iuSli [S. V. V.] 

46. Prabodha-candrodaya-tikS. (A; SD), 

40. Prakr ta-candrika (N; SD: probably the same as Prikrta- 
ma«?i'd!pa listed by 8)- 

47. Brahma-tarka-staya [8. V. V] 

48. A commentary on the above [S, Vv ¥>]• 

49. Bhakti-Sataka (A; M; SD). 

60. Bhirata-sara-sahgraha. [S. V. V.] 

51. BbSrata-tatparya-sangraha [S. V- V.; a commentary on 
No. 50]. 

62. MapimalikS (N ; SD doubts if it is different from 

No. 26). 

63. Mfttft-s5rartba-sahgra.ba (N ; 8D ; N says it i» a work of 

seventy verses ; it should then be different from the 
e^tajftmata-sara-sahgraha, which comprises the 
NySya-mukfcSvaii ; the Nayamayfllpba'railitti the 



Haya-iaafi-mSlS and the Nayamaijarl ; this work 
is possibly the same as Smffci-uaata-sirS listed by M 
alone). 

54. Madhva-tantra-mukha-raardana [B.V.] 

55. Madhva- mata-vidhvanMana [B. V.; a commentary on 

No. 54}. 

Madhva-mata-khan<Jana is listed by A and SD; this 
is probably the same as Nos. 54 and 55. 

50. Maytfkhavali (fi). 

67.. Manaeollisa [8. V. V.l 

58. MSrgwajbaya- stotram (S). 

59. Yadavibhyudava-tlka [8. V. V]. 

00. Ratna* traya- parlkfS [B. V.]. 

01. A commentary or* the above [p. V.] 

m. RSraSnuja-mata-kha^ana (or Ri»i|ouj*.4j%«.bhanga) 
(8; M ; SB). 

68. Rlmiy ava-sSra- sahgraba [8. V. V.j 

04. Blmiyapa-tltparya - sangraha |g. V. V.; a commentary 
on No, 68], 

RamSya^%*tatparya«“Qireaya <8B). 

Rlmly aha-bhirata-stca- saagraha (A 5 SD>, 

Rlmfty&jgorsira (A ; SB). 

Rimly a^a-aSra-stava (A ; 8E8t these t&m would seem to 
be but repetitions of the titles of*®, *ft. 88, end 84, 
It is not; likely that, as many m eight 1 books were 
written oa the- interpretation of the R4mKya*a and 
the Mahlfchirata. 

66. Laghs-Ti W a*a [B, Y# 

86. 1 Yar*d*r|j»*at*f» [8. Y* Y.}. 

Sbf Awewam^ utary aa.th® show gSk Yi Y.J.- ' 
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68. Vasumatil-citrasena-rilasa-nStaka (A ; SD). 

69. Yidhi-rasSyana (A ; M ; N ; 8 ; SD). 

70. Vidhi-rasayafia--sokbopajlvinl (or— sukhopayoianl ; A; 

M ; N ; S ; SD). 

71. V»??n.tathva-rahasya (A; SD). 

72. Ylra-foivam (A; M; SD). 

78. Vrtti-vartikam (A; M: N; S; SD). 

Yairegya-fiataka is erroneously listed by A and SD rely- 
ing on the authorship ascribed in Klvyamill I, 91. 
The work printed there turns out to be NHaka**ha 
DIkfita’s. See the latter’s Minor Poems, published 
by 8. V. V. 

74. flinti-siava (A; SD). 

75. ffckharipi-mala [Advaita-mafijarl]. 

76. ffcva-tattva-viveka [Advaita-mafijar! ; a commentary on 

No. 78]. 

77. $iva-karij5mrtam [8. V. V.] 

A commentary on the above is listed by SD. This is 
improbable, as the original itself is a short prose* 
work, hardly needing any commentary. 

78. Siva-dhy5na-paddhati [B. V.] 

79. A commentary on the above (N; 8D). 

80. Siiva-puratja-timasatva-khaBflana (A; 8D). 

81. fliva-pSjl-vidhi (8; M; SD). 

82. tfiva-mahima-kalikl-Btuti [B. V.] 

88. A commentary on the above, known as the Mlmlipsi- 
nySya-parimalollasa [B. V.] 

84. fJivSdvaita-niwpaya [Madras University], 

85. tiivinanda-lahari (or Ananda-laharl) [8. Y. V.] 

86. 3iylnanda-labarl*candriki [8. Y. V.f a oontmentef f on 



No. 85]. 

87. &v5rka*maui-dlpika (Or £livSditya-m<Ufi-dIpika) [Nirga- 

yaslgar]. 

88. fJivarcana-candrik* [Devakotab]. 

89. Bila-candrik5, a commentary on No, 88 (N; SD). 

90. SliTOtkarfa-mafijarl (A; 8D; it is doubtful if this w not 

identical wit;i Nllak&ntha Dlkfita’s work of the 
same name). 

91. flaiva-kalpadruma (A). 

92. Siddhanta-ratnakara (A ; 8D), 

93. Siddblnta-teAa-sahgraha [Advaita-manjarl], 

94. Stotra-rafcnlkara (M), 

95. flatpsa-sand e4a-tlka (A; SD). 

96. Hari-hara-stuti (8; M). 

97. Harivatp4a-B*ra-oaritra«vyikhyi (A ; 8 ; 8D ; the Ms, is 

in the Tanjore Palace Library ; see Descriptive 
Catalogue of Sanskrit Manuscripts, Vol. VI. A 
and 8D wrongly assign the original work itself to 
Appayya ; that work was composed by one Covinda- 
mantrin, a minister of the Kondavltjtt chieftains). 

NSrlyaha 8udar4ana quotes several verses which enumerate 
many of the above works and mention in addition the Abhidbl- 
lakfa^i-vytti, treating of the same topic m Vjtti-virtikam. The 
verses, he says, are of Appayya's own composition, bat we are not 
informed of the authority for the statement or of the source of 
the verses. If we count the Mlmiqw i-vifaya-sangeaha-dlpi kl, 
the £$abda-prak£6a, the TiatrikanalmStpai, the NySya-eaagraba- 
mSli and Its commentary, the Smrti-mata-sSra and the Abhidbi- 
lakf&nA-vmi as independent works, we shall have a hundred and 
four on the whole. Information is now to bandfrom Tanjore of an 
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alatpk&ra work in Ms. called the Lakaapa-ratQivlI-Vyakhyl. 

ihe initials in the square brackets refer to the name 
of the publisher or the series, where the work Ms been published; 
S. V. V. is the &! VS*! Tills Press, Srirangam ; 

B. V. is the Brahma Vidya Press, Chidambaram ', m 
NirfeayasSgar is the press of that name in Bombay ; 
Advaifca-manjfcr* is the series of that name published at 
Kumbakonam ; 

Devakotah refers to the dytlganl'i-pftri08kna-ia4gam, 
Devakotah. 

It would appdkr ftbm the British Museum Catalogue that 
the text of the ‘ Bivadvaita Nirpaya ’ was published at Benares in 
1905 by one Sri Ka^tha PrasSda NSrayafca Siqaha. 1 It did not 
form part of any known series and copies seem to fee very diffi* 
cult to obtain. 


1. This information was not available to the predtent *31 tor 
earlier than January 1930. 



HI 


THE SYSTEM 


flulKANTHA. 


$rIknptha,liko the &5iva Siddhantin, believes in three prin- 
ciples— -Pati (the Lord), PaSu (tho bound soul), and PaAa (the 
bondB). The impurity of the bound soul is beginningless, like 
the presence of verdigris in copper. The impurity can be got 
rid of only by getting the souls to engage in action and enjoy the 
The creation of the world is for thin purpose. The Lord 
has no object of His own to gain by creating the world ; He 
does it, however, in the interest of the bound souls, in order to 
purify and to redeem them. 

The Lord is both the material arid the efficient cause of the 
world. Tho world is, thus, the result of a transformation of 
Brahman, But transformation would imply change, that is, 
defect, in Brahman. Hence, Brahman’s pariqAtna (transforma- 
tion) has to be understood as holding only ol His Cit-fJakti (Intel- 
ligence- Energy). 1 his Oit-fSakti is the material cause, which 
takes on the form of the worlds. Intelligent and Non-intelligent 1 . 
Brahman Himself (whom SlrLrnpfcha identifies with Siva) is the 


efficient cause. But these are distinguishable aspects of Brah- 
man, not different entities ; for, between Energy and the posses- 
sor thereof, there is non-difference. Because of the relationship 
to the Lord, through Cit-Sakfci, the world partakes of the Bxia- 



1, The first manifestation of Oit-Sakti is Niriyaifc, who is 
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dividual knowledge and bliss are fragments of the Knowledge and 
Blue of 8iva. All this is taught by the Vedanta. 

The Vedinta also appears to teach identity of Brahman and 
the finite self. This, however, is not to be taken literally. The 
identity is only of the kind that subsists between the body and the 
embodied, the pervades and what is pervaded. When the faggot 
is pervaded by fire, we speak of it as itself fire. 

Release comes through meditation on the Lord, after the 
acquisition of the necessary preliminaries of tranquility, faith, 
non-attachment to fruit whether in this world or the next, and so 
on. The meditation should take on any one of the forms prescribed 
by Upanifadic seers. The Lord may for instance, be contem- 
plated as the small 5ka4a within the heart or as the One Existence 
that evolved into all this. In all cases, the distinctive qualities of 
$iva will have to be understood, such as blissfulness, freedom 
from sin etc., and blue- throatedness, companionship of UmS and 
so on ; for, the Lord is the abode of all auspicious qualities, and 
the texts, which make Him out to be attributeless, intend to deny 
only objectionable qualities. 

In meditation, the Lord is to be thought of as the Self, for, 
so have contemplated sages of yore, saying, “ I am, verily, Thou, 
0 Lord, O Divinity ; Thou, verily, art I ”. Release is the aban- 
donment of the condition of bondage (Pafatva) and the attain- 
ment of the state of bliss (Sivatva). This cannot come about 
until the bonds ate destroyed in the torrent of continuous medi- 
tation of identity with the Supreme. It is this identity that 
ancient seers hare taught their disciples through texts like “ That 
Thou art”. 

As the fruit of meditation, properly performed, one goes up to 
Brahman, after death, along the path of the gods, Ear fchoiu, who 



go along this path, there is no return. Some say, however, that 
there is no need for all to travel along this path, since for the 
devotees of the Non- related {presumably what the pure-non-dua- 
list calls Nirguna Brahman), there is attainment of release even 
here, i.e., with release from the physical body. 1 This exception 
in favour of the devotees of the Non -related (niranvaya-upisakas) 
is made by fJrfkaptha, as often as there is occasion to talk of the 
path of the gods, for tire others. Such statements naturally give 
rise to speculations as to whether S3rlkai?$ha’s system is really 
qualified-non-dualism (Vi&stadvaita), though he chooses to call 
it so. And once the question is raised, there appear to be a 
number of indications which all tend to point to pure-non-dualism 
(Buddhidvaita) as his ultimate doctrine. All these indications 
have been examined and exploited fully by Appavya Dlkfita in his 
‘ Ananda Laharl,’ as also in the present work- Though the 
' fJivIdvaita Nirpaya" contains no explicit reference to the other 
work, yet there seems to be no doubt that it is the later of the 
two. While a number of passages— such as the discussion of 
Ap&stamba’s exaltation of the house -holder’s state, fWpkara’s 
conception of release as the attainment of the nature of lAvar*, 
and so on are common to both works (in words, as well as in 
thought), there are certain elaborations of the argument, in the 
‘NirQaya,’ which would definitely make it out to be later,* Further, 

1, Or, possibly, “ even while in this life”. $rfkaf|ha does 
recognise, in a half-hearted way, the possibility of jfv&nmukti, 
release while still in the world ; this recognition constitutes one 
more breach 'between his system and qualifted-noo-dualism. See 
B. M. Ill, 4,50. 

2, One or two of these may be noted here i (ft) is the dis- 
cussion of the view that the identity of the jfva m& Brnhaww* is 





referring to an argument about Ska&t, in the sense of Cit*flakti, 
being identical with Brahman, in his 4 Ratna-traya-parSkfa, Ap- 
payya makes mention of the 4 filivarkamaijidlpikii and the 
nanda Laharl’ (what we know as the ‘Ananda Laharl ) but not to 
‘ Sividvaita Nirgaya,’ though the argument is common to this 
work also, which, thus, seems to be later even than the ‘ Ratna- 
toya-parlkfa.’ We shall next proceed to study Appayya’s argu- 
ments in brief, for, a detailed consideration will easily become 
longer than the book itself. 


but imagined, the 4 Nirgaya ’ sets out both the view and the criti- 
cism in greater detail than the * Laharl (b) Saguga Brahman is 
shown in the ‘ Nirgaya ’ to bo not merely the avantara tatparya 
of Vedanta texts, but the indispensable pre-snpposition of the 
synthesis of such texts as relate to Nirguna Brahman ; (c) the 
consideration of Apastiraba’s criticism of Samnyisa is fuller, 
further reasons being given for treating this as but arthavida ; 
there is also a reference to similar condemnation by KPfba and 
some ancient sages ; (dl there is an attempt to show, with rele- 
rence. to the Suvarfiala-^vetaketu discourse i n the MahShhirata, 
that vivartavada is acceptable to Badarayaga ; (e) the arguments 
in support of the final position of the 4 Laharl? figure here also, 
but certain objections thereto are stated and met/ 



IV. 


APPAYYA’S A KO UMENTS. 

The starting point of t!tr> discussion, as we have already noted, 
is the statement about niranvayopSsakas, a statement which is 
made not in one place hut in three —III, 8, 82; IV, 2, 13; IV, 
3,1. The expression “ niranvaya ” is far from clear; it means 
“ non-related ”, presumably non related to the universe, what 
Appayya Diksita understands bv the repeated use of the word 
“ nis-prapauca It seems to refer to Nirgupa Brahman, as 
conceived by the advaitiu, it being well-known that he postulates 
the attaiment of release even in this life, and certainly at death, 
without travelling along any path or tarrying anywhere. f3rl- 
kagtha, in such statements, apparently recognises the existence and 
validity of the concept of Nirgu®a Brahman, The reason for his 
referring to it only casually is not that he attaches no value to it, 
but that his purpose for the moment is the creation of faith in 
and devotion to Baguoa Brahman ; for, such devotion is a neces- 
sary propaedeutic to the attainment of the mental steadiness and 
conoentration-needed for the uninterrupted contemplation of in- 
gulf* Brahman. The ebieot he has primarily in view can be 
secured best by emphasising the Sagapa aspect and concealing 
(nay, even condemning) the Nirgupa aspect, though the lattgr 
fee known to be the final truth, The procedure is paralleled by 
the condemnation of SarpaySea by the vary sages who r*nn gni«u» 
it as an exalted order of life and extol it elsewhere. Tbeee ape 
net moved by. ignorance or error, but fey the desire to save those of 
dftB-wit who may take to the higher path o« rermneiatiw, , having 
heard®! the gloria# thereof, without hating ftrtt allowed *h#.„x#- 
feidie degree of firmness. $rift»f§h»’s proeedarein 
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condemning the Nirgupa significance is similarly motived. 1 But 
since the truthsmay not be wholly concealed, it is partially indicat- 
ed in these statements of Srfkaptha, which occur wherever there 
is occasion to mention departure along the path of the gods. 

1. It will be seen that Appayya’s interpretation is conceived 
in the dominant spirit of Hindu philosophy and founded on the 
notion of adhikira bfaeda (differences of competency). For any 
such notion, error is a degree of truth. The difficulty of such a 
theory, (as realised by Bradley and others of his mode of thought) 
lies in the element of positive opposition to truth. Error claims 
to be the whole truth, not merely a degree of it, and opposes the 
recognition of the higher truth. The partiality of the part is 
intelligible ; but its opposition to completion and its claim to be 
complete, these seem hard to reconcile with the coherence-notion 
of truth and with absolutist metaphysics. The analogy of Apas- 
tamba’s condemnation of Sarpnyasa applies just to this positive 
aspect of error ; the sage is not merely praising the house-holders 
state of life, (which is a partial good), but is setting it up as the 
only good order, even running counter to fJruti. This, says 
Appayya, is for the purpose of securing undisturbed concentration 
on the grade of truth for which the subject is fit. When perfec- 
tion in that stage is attained, the higher truth will dawn of itself. 
On such a hypothesis, one is led to speculate on the influence of 
the horrors of the Inquisition in the development of the Coper- 
mean theory. The cases would, of course, not be parallel, since 
the Inquisitors, to the best of our knowledge, Were ignorant of the 
higher truth, and in this respect were unlike Apastamba or possi- 
bly drikahfha . There would thus seem to be a difference bet- 
ween the opposition Set up by the lower grade of truth, and tike 
opposition set up fir it by those cognisant of the higher truth. 



with the words “ some say "\ This is in connection with the 
view that the Self of Bliss of the Taittirlyopanisad is Cib-fJakti, 
and Brahman there spoken of as the tail, the support, is the 
Supreme Brahman ; though mentioned as a secondary view, this 
is really what is acceptable to him, as seen from his commentary 
on SStra 1, 1, 2, The statement about non-departure for 
niranvayopasakas should therefore he taken to be fJrlkafltha’s 
own opinion ; this view is further re-inforced by his apparently 
supporting that position in his own person, in the commentary on 
III, 8, 32, where he says that therein is no inconsistency. 1 
The latter is defensible, not the former, 
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The next point of considerable importance is the mode of 
meditation prescribed by fSrlkaiytha. The Lord is to be meditated 
on as identical with the self, not as standing thereto in the rela- 
tion of the embodied to the body. The latter relationship 
expresses the Vi&atidvaitin’s manner of understanding Scriptural 
declarations of non-difterence; and at one stage of his exposition 
drlbaQtha too leans to the same view. But this relationship is 
intended to appeal only to those who betake themselves to the 
path of service (daea marga), look upon the Lord as a Master in 
relation to servants, and can rise to no higher conception. For 
these, release comes about only very much later, after they have 
passed through the stage of servitude to Siva. Those who desire 
release itself and are fit to seek it at least through Sagufla medi- 
tation, as on the Ski£a within the heart and so on, should 
contemplate Siva as identical with themselves. 

The very text of the Jabaias quoted by Srfkaijtha supports 
this view; for, it asserts identity both ways; X am ihou. and 
Thou art I”. The Yi&istidvaitin too quotes this text, but 
without realising its implications. If, as he says, the finite self is 
an attribute of the Lord, the Xiord may be said to be the finite 
self, not nice versa ; for, the substantive may be identical with the 
adjective, but not the adjective with the substantive, The latter 
is more than any one attribute or aggregate of attributes. The 
&suti declaration “ I am Thou” becomes, in this case, meaningless. 
The text* “ That Thou ark ”, also teaches real identity, for, we 
are told that-sages realise Siva to be identical with their own Self 
and pass on this realisation to their pupils through- texts like 
“ That Thou- art”, This latter interpretation must be taken? to 

further, the ‘relevant portions of Sentiua-thier, ‘ Brahma SQtta 
&yittuvita &*ivapa4iyam.’ 



m 

negative the earlier interpretati m even of “ L'at train asi ” in II, 
8, 42, f.t , for, the two are contradictory and contradictories 
cannot both be accepted, as ^rlkapt'n sa>s in hie commentary on 
II, 1, ‘22. Even the Bagupa upSsak i his thus to contemplate the 
Lord as identical with himself ; hence $nkai>t!u’s doctrino of non- 
difference is more akin to Hnddhadvaita than to Vi&atidvaita. 

The non -difference so indicated h confirmed on an exami- 
nation of the relation -ship between Brahman and the universe. 
Oit-^akti is of the form of the u nveise and .Brahman is of the 
form of Cit-fiakti ; hence, the universe is non-differeni from 
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Oit-flakti or as between Git-fiakti and the universe. The latter 
cannot be attempted, for the existence of existent? like pot, cloth, 
etc., is said to be part of a larger, non-variable Existence, while 
individual bliss is a fragment of a larger Bliss. This more uni- 
versal Existence and Bliss, if it is not Brahman, is at least Cit- 
fJakti. But for participation in some such universal Bliss, the 
gradations of Bliss mentioned in the Amanda Valli would be un- 
intelligible ; for, each grade would be, otherwise, distinct from the 
rest, and there would be no sense in saying that the sage “ untor- 
mented by desires ” partakes of each giade. Nor could Oit-Sakti, 
which is the Bliss of Brahman, make others happy, if it were 
different from them, for one man’s bliss cannot as such cause the 
happiness of another. 

Nor is the attempt to make out Brahman to be different from 
Oit-fSakti any more successful. Their non-difference is repeatedly 
declared in tfrlkantha’a commentary, as when he says that the 
Supreme aka&a (not the elemental ether) is the cause of the world, 
because it is non- different from Brahman or that both Brahman 
and His Cit 4 akti are to bs meditated on in the Dahara Vidya. 

That $rlka$tha looks upon Brahman as in Himself unchang- 
ing is evident from his novel doctrine of transformation (apurva 
parupSma), a transformation through Cit-Sakti, which leaves 
Brahman unaffected. It is also seen from his making oat that 

Brahman in so far as He is distinguished from Cit-^akti is only 
the operative cause. 

Nor have we to depend only on our inference for the view 
that for Srlkafltha the Non-iuteiligent world is illusory. The 
difffrenpe bptvyeeo that, ana the Intelligent >*9*14 ^stressed by 
his oom^ntary on II, i„ 2 ^ m 

W ,, He even *f?e Indigent , world is deaigna^d . 4f other , 'than 



Brahman, the Non-intelligenfe world, which has no kinship with 
Brahman, cannot claim to be non-ditferent from Brahman. 

It wiil aiso be noticed that the sutras which seem to establish 
difference between Brahman and the finite self, (such as that 
about deep sleep and departure — I, & 43) seek to prove only that 
Brahman in his omniscience is superior to the finite self, as such, 
in his little-knowingnes?. No doctrine of utter difference is 
propounded here. 

The advaitin, for his part, does not insist solely on the 
illuuorinesB of the uoivetse. To a certain stage and for certain 
purposes, he is prepared to admit that the universe evolves from 
Brahman. This doctrine of evolution (pariQima vSda) is, indeed, 
helpful to him in establishing his illusion-doctrine ; the former is 
the first step on which one rises to the latter, as the second. Sri- 
kasha’s advocacy of paripauia v3da is not, therefore, in- 
consistent with his holding to vivarta vlda, as the final truth. 

Further, Saqakara himself has shown that the Vedanta Sfitras 
are capable of being interpreted as referring to tjagupi Brahman, 
Very few of the sStras, as a matter of fact, teach the Nirgupa 
doctrine. Even in establishing this, fJamkara baa to make use of 
Brahman’s attributes, that being the only way to show that the 
Vedlnta texts do not refer to the N on-intelligent pradhSna or to 
the finite self. He has also given an indication, in his commen- 
tary on I* 1, 3, that the sitras in their entirety may be mad© to 
bear a Sagupa significance. 

There ia also another reason why fJaqakara has to make as© 
of the concept of Ilvara, Until the final redemption of all, 
release can take the form only of the attainment of the nature of 
fivara, not of merger in Brahman. That this is ffeqkkaxa’s 
conception of release Is evident from numerous passages in tys 
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commentary. Thus, while $rlfea$tha’s notion of creation aa 
parigima is not opposed to fSanakara’s vivarta vSda, there is some 
identity in respect of their notions of release. 

It is also evident from numerous indications that, for fJattt- 
kara, Saguna Brahman is S$iva, a Being other than or 

Sat|ih5ra Budra, the lord of destruction. One such indication is 
the frequent use of the term ParameSvara which generally denotes 
Siva ; another is the comparison of Brahuian’s presence in the 
body to Harfa presence in the salagrSnaa stone. The subject and 
object Of a comparison cannot be identical ; hence, Saguna Brah- 
man (who is spoken of there) must be other than Hari. But 
such indications are extremely subtle and cannot appeal to the 
heartt or heads of devotees. Hence it is that what has been con- 
cisely indicated and provided for by Slatpkata is elaborated by 
dtfkantha fJivScaryS in his f3ivadvaita. 



EXAMINATION' OP APPAYYA’S ARGUMENTS. 


The thesis set forth above is exceedingly attractive to any 
one who is not a confirmed Vidiaiadvaitin, and is almost convin- 
cing, Perhaps, the strongest of the points is that about the 
identity of the universe with Brahman, through Git-J$akti. The 
philosophical problem of the Om and the many, the permanent 
and the changing is sought to be solved by the introduction of a 
third factor, which is one-and-many, permanent-vet-changing, 
viz., Oit-Sakti. If this is not a mere name, we are entitled to 
examine the concept closely to discover how, if at ail, it can be 
intelligible. The only possibility of taking it as intelligible lies, 
according to Appayya, in treating the Non-iutellSgeofc world as an 





Brahman in the same way in which Intelligent beings are. Nor 
would he admit that the difference between the two is one of 
degree. And yet in the absence of community of nature, to some 
extent, the comparison of the two is unintelligible. On the 
hypothesis that both are of the form of Cit-$akti (which is non- 
different from Brahman), this difficulty does not arise, but the 
original difficulty continues. Further, there is no point in the 
comparison at all, except on the basis of the difference of the 
finite self from Brahman. Comparison with the finite seif is 
resorted to, as if the finite seif were an intermediate link between 
the N on-intelligent world and Brahman. If that link proves to 
be not other than Brahman, it can be no link at all and the object 
of the comparison is frustrated. There is no such difficulty in 
taking the sStras, as they stand, The jlva, they seem to say, is 
different from Brahman, and the material world is still more 
different. The former conclusion is based on the latter, which 
requires no proof beyond the bare statement. What drlkaQtha is 
driving at in his commentary is the view that the Supreme Being 
is other and higher than the world of both Intelligent and Non* 
intelligent beings. It cannot, therefore, be said on the strength 
of the commentary on 11,1, 28, that Srlkaptba is prepared to 
Yi©w the N on-intelligent world as vivarta* 

The explanation of the sBtras which teach differexoe between 
the finite self and Brahman is also very thin. It is said that 
I, 3, 43, teaches not absolute difference between the two, 
but a difference of degree in respect of their knowledge. Brah- 
man being omniscient and the jlva little-knowing. But then 
the Vi&skadvaitiu does not maintain absolute difference between 
the two. He supports identity of a sort, as between body and 
fhe embodied, pervader and what is pervaded. He too speaks of 
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the expansion and contraction of ths intellect of the finite self, 
implying the difference in knowledge to be a difference of degree. 
It may well be that, in the last resort, such conceptions are un- 
intelligible, except as synthesised in a theory of pure-non-dualism. 
To say, this, however, is not to admit that Srfkapfha recognised 
the need for or the possibility of such a synthesis, 

It would, indeed, appear from his treatment of the finite self 
as atomic that he was far from conceiving of a synthesis of the 
kind. He maintains the doctrine of apatva (atomicity) of the jiva, 
(B. M. II, 3, 20**26), adopting in this the same view as the Vaiffrava 
Viliftidvaita, and departing strangely enough from the conclu- 
sions of the fJaiva Siddhinta. 1 And it is still more strange that in 
Appayya’s extensive analysis of ffefkahfha's iihafya, this doctrine 
alone has come in for neither mention pot comment. It may be 
that the disa marga requires the text "That Thou art” to be 
interpreted on the basis of master and servant. Does it also 
require that the servant should be considered atomic ‘f If so, the 
point is at least worth the trouble of statement and support, And 
one is all the more surprised at seeing no support for the atomic 
view from Agaittas like the Kimika which recognise the disa 
mfega (as evidenced by Appayya’s own quotation therefrewn in the 
present work). This much at least saetns certain . that there, is a 
very real difference in fJrlkahtha’s system between Brahman and 
the jiva. The .difference is as great as that between the ahu *nd 

1, For the Siddhintin’s criticism of the ■ doctrine of Atomi- 
city of the finite self, see ‘ Sivajiiloe Siddhiir,' IV, 
pati’s ‘Panfkaxa Bhifya’ pp. *274, 275. The latter says that 'the 
texts about departure etc., (whereon the view of atomioty is 
based). refer to the parjus||ej»,-^the subtle body composed ot the 
jatientfti organs and the subtle elements.;* 


fee vibhu. To say that it is a difference of degree cannot serve 
to explain it away* And the difficulty is all the more significant) 
if we remember that the Vi&iftadvaitin is always prepared to admit 
stems community of nature of between the two. 

It is said that though the text 4 That Thou art is mentioned 
in introducing the sQtra I, *8, 48 (about deep sleep and departure), 
fio duatistic interpretation is offered of it in the commentary on 
feat sQtra. But no dnalistic interpretation is necessary for the 
purpose of that sQtra* A doubt is created by such texts as That 
Ttfttu art ’’ as to the identity of Brahman and the jlva. That 
doubt is set at rest by 1 appeal to other texts which make clear the 
difference between this self and another Self which mounts it, 
embraces it and so on. The difference between the two sabres 
being thus established, a dnalistic interpretation of the other text 
does nob become necessary, though it may not be inappropriate. 
The need, each as it is, is certainly met later by the interpretation 
given in the aipia section (II, 8, 42, et seq). 

If now, we turn to Sritkaptha’s conception of release, We do 
hit ‘find Appayya's case any stronger. We may, for our purpose, 
aflinit that the passages about niranvaya-upIsakSs ate genuine j 
even then,’ they Would' seem to admit of being interpreted other- 
wise than as referring to knowers of Nirgapa Brahman. Before 
considering this aspect of the question, however, it will be inte- 
resting to examine Appayya’s exposition of the similarity between 
jj&qfeara and drlk&ptha as to the oonoept of release and the kind 
of meditation necessary therefor. It is contended that for fl**p- 
tewa* to®, release is bat the attainment of ttoe nature of iivwra, 
until final release comes about for all, This argument « dftve- 
' lopbd wittbBOme elaboration and with reference to various -state- 
ments made by Sarpkara throughout his Bhisya; ■AdatiMrag ; %he 
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conclusion to be correct, one has still to remember that his con- 
ception is not identical with that of Srlkaptha; for, as Appayya 
himself points out in his ‘ Siddhanta-leSa-aarpgraha’ (pp. 450-451), 
Idvaratva attained by meditation on Sagupa Brahman is not the 
same as Idvaratra attained through knowledge of Nirguita Brah- 
man, as preliminary to the final release of all. In the latter case, 
there is intuition of the Qac, Impartible Being that is Brahman, not 
in the former. Sagupa Vidya (in the sense of meditation) does not 
bring about the final destruction of ignorance or egoity ; and as is 
but natural in the circumstances, equality with the Lord extends 
not to all aspects- In respect of creatorahip etc., of the worlds, 
the souls released by Sagufla Vidyi are not equal to the Lord. 
No such limitations are known to release through Nirgmpa Vidyi. 
It is not evident from any indication given by fJrlkaptha that he 
contemplated release in this sense, involving absolute equality 
with the Lord, without any reservations. His released souls can 
create not worlds, but only such objects as they desire for their 
enjoyment and bliss. It is evident, then, that there is a difference 
of considerable significance between the Bividvaitin’s conception 
of release and that of the advaitin. Nor is the difference one 
merely of degree; the difference of degree is so great that it lb* 
votves a difference of kind, the difference between the wisdom ot 
the fully released Soul and the ignorance of the partially released 
soul, : 1 < 

la elaborating the advaitin’s conception of 'release, however, 
Appayya seeks primarily to show not the identity of that concept 
with that which is the goal if Sagans Vidyi* but the necessity for 
the advaitin 1 to entertain and expound a concept of the Sagwpa 
Brahman. Owe author cannot, therefore, be -etfspeeted ef «tp» 
pressing the-ttutb ochwing an; argument 'm ah iasaffioifot 
i . ' ' ' 
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analogy. Bat it most be said that if he had developed the 
contrast between the Saguna and Nirguna conceptions of release; 
in the present work, as in the ‘ Siddhanta-le&ft-saipgraha,’ his other 
arguments in favour of his general position about fJrlkantha would 
have lost some part of their weight. 

As for the mode of meditation, there can be no doubt that 
drfkaptha’s words are clear and emphatic on the need for contem- 
plating the Iiord as identical with the self. Appayya’s interpreta- 
tion is eminently sound, while his refutation of the BSmanujlyas, 
who seek to bolster ap their 6arlca-lar)ri-bhiva with the Jibila 
text,- is brilliant. The dual statement with the change in the 
forms of the subject and the corresponding predicate (I am Thou, 
That art I) is unintelligible, except on the basis of full identity. 
But it may still? be contended that the identity between Brahman 
apd the jjtva is only imagined for the purpose of contemplation. 
And it is in meeting this suggestion that Appayya's case appears 
comparatively weak. He points out truly enough that the con- 
scionsness of identity— what $rlkah$ha calls “ perfect-self-con- 
sciousness ’’—persists in release, even when the soul goes about 
singing as he pleases, I am the food, I am the food, I am 
the food, I am the eater of the food, etc.” The world, it is said, is 
realised as of one texture with Brahman, not as the body of Biabr 
mam Snob arguments, it must be confessed, are very interesting 
and all but conclusive. The difficulty, such as it is, is due to the 
fact.that even an imagined identity is fruitful of certain results, 
and there seems to be no means of asserting that the very results 
contewlated may, not foUpw thesefEoaj. , 

\ , usually given, of imagined identity is theGaruda 

bhavana, wherein the . magician by contemplation of Qaftf* 
acoujeea the distinctive property of 0arud% n^fyingtba 




the perception of the world as of one texture with Brahman ; for, 
he who makes the assertion about such matters must claim some- 
thing of omniscience. But it may be contended that the magician 
never becomes Garu^a, the object of his contemplation, while 







not to solve the problem, bat to make it more mysterious. We 
do know he does not become the bird, but we do not know and 
cannot say whether ha has or has not become the deity, for, we 
know little of the deity. There is also the difficulty that while 
the Saiva Siddhinta notion of the self will permit of such imagi- 
nary identification, Srlkapfcha’s conception offers many difficulties, 
According to the former, the soul in itself is pervasive, not atomic. 
It is also sat-asat capable of identifying itself either with the 
Lord who is sat or with the material universe which is asat, 
according as one or the other is contemplated. For Srlkapfba the 
soul is atomic j and so far as we know, any such notion as sat- 
asat would have been scouted by him as self -contradictory and 
Unintelligible. That he took those attributes to be contradictory 
is evident from what he says in the commentary on II, 2, 81 (in 
discussing Jainism}. 

It must, however, be confessed that while ail this reasoning 
ahd much more may have been self-evident to Appayya, there is 
not sufficient indication to impute the same knowledge to Srf- 
katftha. Except as culminating in pure -non-dualism, SivSdvalta 
ffiay be riddled with inconsistencies, but this of itself ■ is no proof 
that Srfkafltha was either aware of or desired that culmination. 

Again, though by released souls, the world is perceived as one 
with Brahman, not as the body of Brahman, it must be remembered 
that the very same passage (from the commentary on the vikSri- 
varti 6Stra > go® 8 011 speak of Brahman as the harmony of Siva 
and Sakti ; and as Sakti is spoken of as the seat of Siva, the body 
of Siva and so on, all reference to the notion of a body cannot be 
' tiUh hi%e'be ; en excluded. Further, the intelligence of 1 
released sbuls is saifftp be sUoh as perceives 
ip the universe, In commenting on the Terttirfya fext 'tit,'!) 



“ He enjoys all desires along with Brahman, the vipadcit ”, flrl- 
kantha explains “ vip&toit s> to mean “he, whose intelligence 
perceives diverse kinds of things *’ (Commentary on III, 2, 16), 
The commentator thus seems to postulate a richness and a diver- 
sity in the intelligence of Brahman and the released souls, a 
diversity alien to the contemplation or the realisation of him who 
knows Nirgupa Brahman, 

As for the statements about niranvaya-upisakas, the very 
word "uplsaka" would seem to be a stumbling-block to Appayya’s 
interpretation. The word vidya signifies either knowledge or 
meditation, according to the context. Ho such variable meaning 
seems to attach to opSsani. The Non-related (nirauvaya) too 
would seem to be an object of meditation , Hence, one would be 
justified in seeking to understand that term in some sense other 
than Nirgupa Brahman, And such a reference seems not im- 
possible to trace, especially, if we turn to the JLgaaias for 
guidance. 

The Sarva-jfi&notfcara Agama, is, as its name implies, the 
culmination of all wisdom. The doctriae expounded herein is 
taught by Siva not to other sages- as in the rest of the Igaraas, 
but to his own son, Subrahraanya ; this is taken to be a mark of 
the higher grade of the wisdom inculcated, Unlike the main 
body of ftiiva doctrine, it distinguishes four principles instead fit 
three, ft vs the fourth being other than Pats (the Lord), Pads (tbs 
bound sdttl) and Pida (the bonds). Pali is the Lord who engage* 
to the five-fold activity of creation, snstentation, destruction, eon* 
claimant and 1 the bestowal Of ''.grace, to relation • to the ' World, 
ftva Is ttamtossotod wtto the world, In the language of advtoter 
IfiW'M Bagn^a tmueMM* or *§#«&# wall* wf* j* 0 t§pr&p&jisi& 

Brahma. Hfc* desoriptton of fty*. f approximate* to 
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Kifgupa Brahman, lor, He is said to be stainless, (niranja$ah, 
niramayah), free from colour (class?) and form (varQa tsipa 
vivarjitalj) and so on, But He is not to be identified with 
Nirgu^a Brahman, for, there is some positive characterisation too 
of Siva, as omniscient (sarvajfiah), omnipresent (sarvaga^), peace' 
ful (dantah), the Self of all (sacvltina).and so on. Thus, , though 
He is higher than Pati, who is the Being that brings about oi0»' 
tioa and destruction (s?s|i-sai|ihara-kSrakah) and is otherwise 
known as didsfcva, He is not identical with the characterless 
Brahman of the advaibtn. And fcherdostrine propounded cannot 
be identified with pare advaita either, for, so far as one can judge, 
this seems to be specifically mentioned and condemned. “ Som e, 
With confused minds” it is said, “ declare the doctrine of mere 
aon-differenee. ” l 

The meditation prescribed in this Agama is that of non'diffe* 
rence, (advaita bhavaufi). “He who thinks ‘I am the self ; diva, the 
Supreme Self is, verily, different * or he who, because of delusion , 
meditates thus does not attain divatva. Abandon the thought of 
difference, ‘diva is other than myself contemplate (them) always 
as net two, (but) in the form 5 1 alone am that which is diy* m . 
We have not, in this particular verse , a dual statement, as in the 

1. See -verse 24 of the TripadSctha pafeala ; and on the whole 
of this- topic, see pp.,8 and 4 of Muthiah Pillai’s edition of this 
Agama. Some of the negative characterisations are s triki ng in 
their, emamblanee, to the#d«*itiu’« conception > pf djlirgqpsi, $a*h* 
man. , diva lottos said: to he above • cpejech* -thppght . and name 
(tlfi tuaoo nima varjitah) the knowledge that is. devoid,. of ohacao' 
tMiidio marks . (alingam), imperishable (akfaram), above f sense- 
0^e»t8t#f»y*tltomr> unattainable (agooaram), Haluhjrt^We (as » $0 
fobjiik), andW On. dhh'^divShiayasikptkSra pafaliN ■■ 
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realise that &JkaBtha — the pupil of fJvetacSrya who taught the 
harmonious sense of the various Agamas (nanagama vidblyin),-— 
must have been familiar with an Agama of such importance as the 
Sarvajfianottara. 

But the suggestion has to face at least one difficulty with 
indifferent success. For him who knows NirguQa Brahman, it 
may be shown by the sheer weight of logic that departure is 
neither possible nor necessary; whereas, in the case of the 
devotee of Siva, recourse has to be had to conjectural arguments. 1 
We thus seem to be reduced to the necessity of choosing between 
two possibilities, neither of which has clear advantages over the 
other, in respect of consistency with the position expounded by 
&rlka9fha, while one of them, however, has the merit of being in 
itself more consistent logically. And Appayya has laboured, not 
without success, to show that this logical self-consistency doe* 
npfe demand failure to harmonise with positions like &Ika*tha’s 
apparent Vi$i*t»dvaita, that the latter is, indeed, the first step on 
which one rises to the former, as the second step. But when ail 
thins admitted, one has yet to beware of confounding logical 
with actual perfection. The vision of the critic may be fuller and 
more perfect than that of the philosopher who propounded the 

1. The Agamas do distinguish between release immediately 

on. the dissolution of the physical body, and release which oomes 
only, at the close of all the enjoyment that has been earned. The 
former is the privilege of preceptors (Scaryas), and those purified 
by the ceremony of dlkfS ffif^tas). See particularly ‘ Mokfa 
Kinki,’ v. 117. It would thus appear that even on an Agamic 
baste, and without any thought of Nfrgufa Brahman, one may 

speak of a mode of release, which does not involve departure on 
the path of the gods. 




as Appayya shows, oar author has introduced, at least in one place, 
a view acceptable to himself, with the words u Some say ", it does 
not follow that in every case, the view so introduced is really 
fSrlkaipfha’s own. And though Appayya does not demand the 
latter of us, his arguments demand very little less. For, between 
the passage about the Self of Bliss being understood as Cit-fJakti, 
and the passages about ‘ nirapvaya -npSaakas ’ there is this signi- 
cant difference : while the identification of Git-£lakti and the 
Inandamaya self is explicitly affirmed in the commentary on I, 1, 
2, there is no such affirmation in the present case, We have 
indications scattered throughout the exposition without a doubt, 
but scattered in such a fashion that one realises their significance 
only when they are strung together, as they are by Appayya, 
When, added to this, there ia the explicit condemnation of 
Advaita along with Bhedibheda vada in the section II, 8, 42 cl $eq, 
it seems exceedingly improbable that &rlkahfha Intended pare* 
non-dualism as the culmination of his system. But it is also 
evident that such a culmination may bo worked up to with the 
materials derived almost entirely from irlkapfha’s exposition. 
To have exhibited this successfully is the great merit of Appayya 's 
wtxr&h *. , ,, , , . 
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Siddhadta, however, Nirguhu VidyS is a preparation for Ssgu|ka 
Vidyi. The outlook of the average man is materialistic. He 
identifies himself with the presentations and experiences of the 
external world ; he wrongly imagines himself as enjoying and 
sorrowing. His knowledge at this stage is called pSSa-jh»na. 
When this stage is passed, and the Self is realised as free from 
these extraneous qualities, a*s different from Matter to which alone 
both enjoyment and suffering belong, we have the Nirguga VidyS> 
the Knowledge that the Self is above and other than what has the 
gutjas fi.e., Matter), With this, however, we have but pada-j&Sna, 
which is not the goal of knowledge. Purufa (Spirit) is above and 
other than the twenty-four principles of Matter (Prakpti tattva and 
subordinate tattvas). But above the Purufa there are other catego- 
ries, and above them all, there is &va. The advaitin doe® not recog- 
nise these categories nor the Supreme Being who is above them, 
If the materialist erroneously identifies Spirit with Matter, the 
advaitin ho less erroneously identifies it with himself, forgetting 
the possibility of higher truths and reaches of experience. Both 
views are partial, though the advaitin’s view marks a distinct 
advance in the progress to truth. The materialist identifies Reality 
with what is seen, the advaitin identifies it with the seer, but 
above both and including both these is the revealer, but for whom 
neither would be, He who is neither subject nor object, but in 
whom subject and object live and move and have their being. 
This is f&va, the Supreme Being, the Resplendent Abode of all 
auspicious qualities, the ever-gracious, ever-merciful Lord, who 
iit oreitioti as a sport so that souls may be rid -tbefc 
begitmtegless taint Of impurity, through the accumlation Of merit 
and demerit and the enjoyment thereof. This knowledge is' the 
Sagatpa VidyS of the Siddhanfca and the AgamSnta, a knowledge 
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which is not opposed to, but is rather the fulfilment of the Vedlnta. 

The view thus preasented is based on the triple distinction of 
the repealer, the seer, and what is seen (dar&ayitS, dfk and 
dptya), a distinction at least as old as the &iva-jnSna-bodha (See 
sQtaft XI). It obtains further support from the distinction between 
Vedas and Agamus, (as general and special doctrine), a distinction 
known at least to Tirumilar. if not to earlier writers. This dis- 
tinction of doctrine is analogous in some ways to that between 
the Old and the New Testament (as pointed out by Dr, V. 
V. Bamaga fostrin). UmSpati, vrting in the beginning of the 
14th century, says that the Agam&s are for perfected souls, the 
VedSs for the rest ; the distinction is thus allied to that between 
‘pakva* and ‘apakva adhikanv,’ These suggestions which exhibit 
the SiddhSnta as a fulfilment of the Advaifca Vedanta, have been 
specially stressed by some present-day writers, 1 

Attractive as such a hypothesis is, to the theiat, it has to face 
insuperable difficulties. For one thing, the Nirgapt Brabma- 
VSdin declares the world to be illusory. In passing beyond that 

1, See, in particular, Sentinathier, * Mahl Ugra VlrabhadrS- 
stram,’ and Arabalava Nivala Par&dakti, Introduction to his 
edition of UmSpati’s ‘Paufkars BhSsya;* also Schomerus, ■ pp, 
322*826, 382, 887. The first of these errs egregiously indaimiag 
Appayya as an adherent of this school of thought, in the face of 
the plain drift of the Inanda Lahart, the iividvaita Nir*aya and 
repeated statements in the fJiva-tattvavlveka, the'flivlrkamati-* 
dlpikS and so on, to the effect that reality ultimately is Nitgupa. 
Sentfoathier makes short work of all such passages, declaring them 
to be interpolations, one and all ; this method of escape, however, 
hardly commends itself to the conscientious student of any 
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stage of knowledge, it i s not conceivable that we shall arrive at a 
stage of knowledge, where the world ceases to be illusory. The 
perceiving self may possibly be declared to be also illusory from 
a higher point of view, but from no higher point of view can the 
partial or defective cease to be as such partial or defective. If the 
SiddhSnta is a fulfilment of the Advaita Vedanta, we may expect 
to find in the former the doctrine of the iSlusoriness of the world; 
but we do not find any such doctrine. The world, it is true, is 
said to be an evolute not of Cit-fJakti, but of mayi-Aakti, but 
mays does not mean illusion for the siddhantin, as it does for the 
advaitin ; and though, in release, the world as such counts for not- 
hing, it can hardly be said to be nothing. 

Further, the advaitin maintains that in his concept of 
Nirgaga Brahman, all distinctions are transcended. It is superior 
to the differences of the seer and the seen; it is itself seer and seen 
as also what reveals. It is, therefore, unjustifiable in the first place 
to identify that Brahman with the seer, the bare subject, and there- 
upon, in the second place, to seek to re-introduce distinctions 
already transcended. The attempt is due to a failure to compre- 
hend the Nirgupa Vidya. Agamanta, thus presented, would seem 
to fall short of the Advaita Vedanta, which appears to have a 
legitimate claim to be the fulfilment of the former. 



The following Manuscripts have been utilised in the prepa- 
ration of this edition : 

1. A paper Ms- in Nigari characters, from the Library at 
Adyar, No. VIII, E. 24; referred do as “ A 

2. A palm leaf Ms. in MalaySlam characters also from the 
same Library, No. XXXIV 0 1; referred to as “Mai". 

8. A paper Ms. in Nigari characters, from the Oriental 
Manuscripts Library at Mysore, No. G. 1 170; referred to as “My”. 

4, A Nigari transcript (No. 454) of a Ms. in Telngu charac- 
ters (No. 9708), from the Palace Library at Tanjore; referred 
to as “T". 

6. An incomplete paper Ms. in Nigari script, from the 
Oriental Manuscripts Library, Egtnore ; referred to as “O’’. 

The editor takes this opportunity of expressing his grateful 
thanks to the Hon. Director of the Adyar Library, to the autho- 
rities of the University of Mysore, to the Curator, Government 
Oriental Manuscripts Library, Madras, to the Hon. Secretary of 
the Tanjore Palace Library, and to Prof. P. P, S. fSisttl, Editor 
of the Descriptive Catalogue of the Tanjore Palace Library, The 
portion of the work dealing with the discourse between Suvateal* 
and fJvefcakatu was not clear in any of the Mss. But the discus- 
sions and the relevant passages from the Mahibhlrat* are repeat- 
ed in almost the same words in ‘BrahraavidySbharauam,’ pp. 108- 
109. This proved invaluable in making out a clear and emmet 
Iff l« 
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Paragraph Topic. 

Number, 

1 Brief statement of the subject of the inquiry. 

‘2 The primu fwU view. 

2T Support for the above from II, 1, 14 and 15. 

2’2l 1, 1, 5 refutes pure non-dualism; and 

2'22 establishes qualified-non-dualism. 

2“221 In I, 8, 8 and 9 all the worlds are shown to enter 
into Brahman, the variegated universe as perceived 
by released ones, becoming Brahman himself. 
2*222 Elaboration of the above doctrine in IV, 4, 14, 
2*228 The entire world CU and dek is Mid to be a trans- 
formation of dakfci. 

2*8 III, 2, 11 et *e<? and the next section teach that 
Brahman is related to the world and endowed 
with auspicious qualities. 

1*81 Prima. /tntevview that Brahman does not reside in 
the earth and so on, because of consequent 
1 ’* ' ' defects. ■ 

2*811 1 ’ Analogy of King not being subject to his own orders 
’’ ' 'hot apply. ■' '■ 

2*812 Freedom ■ froth karma cannot Avail to ward off 
' ' defects, onee embodiment is admitted. 

2*818 ' ■ Embodiment involves subjection -to injunctions and 
prithlWtienk and- taint by evil* oonsequant on 
their disregard, > 


2-914 Conformity with other tests requires the antaryftmi 
brahmafa to be interpreted as arthavada. 

2‘3-2 Refutation of above view . Sruti endows Brahman 
both with absence of flaws and presence of aus- 
picious qualities. 

2’32l Connection with bodies does not involve defect, as 
in the case of the jlva, the distinction being made 
clear by texts from the antaryimi brihmafla, the 
Atharvaiirasi and the ffvetiSvatara. 

2-322 Conformity with other texts may not be purchased 
by sacrificing the truth of any. Texts about the 
formlessness of Brahman should be understood as 
comparing Sim to what is formless, i.e., 5ka&&, 
2‘323 The analogy of the governor of a prison does not 
hold since suffering is doe to control by karma, 
and not to the intrinsic nature of things. 

2-324 The subjects of injunctions and prohibitions are the 
various individuals connected with their respective 
bodies; the denotative function of terms like 
BrShmin etc., being thus fulfilled, they have no 
further reference to llvara whose immanence is 
known only from fJruti. 

2-826 The text ‘Satyam Jnanam’ etc., does not delimit 
the concept of Brahman to pure intelligence, any 
more than the words “golden crown” rule out 
the possibility of its being set with stones. Texts 
which declare omniscience, omnipotence, etc., 
have also to be respected as authoritative. These 
i texts are abundant and are further supported by 

Upabrihma#as. 
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2' 3 it* The nou-aU&enrnenfc of defects to Brahman, though 
immanent in the universe, is shown by Siruti 
through two illustrations. 

2* <33 III, 2, *21 i’t aw/ establishes Brahman’s possession of 
the two-fold characteristics, with special reference 
to the Sfliadaragyaka text, **«,</', neti”, 

2' 381 Prim facie view that the negation relates to both 
the sensible and super-sensible worlds, previously 
declared to be modes of Brahman. 

2 ‘332 Refutation of the above: These modes, being known 
only from Sruti, their declaration would be pur- 
portless, if the negation be taken to apply to them 
m entirety. Hence, the negation is only of the 
declared this-inuchriess. 

2' 333 Conclusion supported by consideration of the suc- 
ceeding passages of the flruti concerned. 

2‘8331 Attempt to harmonise the residual sentences with 
the negation of both the modes. 

2*3332 Refutation of the above. Brahman is not an object 
of perception like the thisness of the rope, where* 
on snake, garland etc., are super-imposed, 

2*3883 Devout meditation on Brahman which is said to 
confer equality with Brahman brings about not 
only knowledge of Him, but also distinctive lordly 
* powers, as in the case of Krjga, Agastya, Vi4v*» 
mitra, etc. Hence, in view of the text about 
equality, Brahman’s lordship of the world must 
■ 1 ! also 1 be admitted. 

2*884 The world may be understood to bd of the form of 
Brahman in other ways than ‘adfayfsa". 
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2‘8841 Relation of a substance etc., to its states. 

2 '3342 Or of a genus to its species. 

2*3348 Or of substance to attribute, the soul to the body. 

2' 34 The texts which deny defects consequent on em- 
bodiment would be purportless, if Brahman were 
not embodied. 

2 '4 III, 3, 89 shows that the physical attributes of 
Siva, the Supreme Brahman, are true and eternal, 
not fictitious and impermanent. 

2'41 Prima facie view that the only form of diva is that 
of Bliss. 

2’42 The siddhaota that the physical form and other 
attributes are true because of purportful repetition 

by druti. 

2'421 Objection: repetition in different iakhas cannot serve 
as a mark of significance. 

2' 422 Reply: since ‘gupopasarphira’ secures contemplation 
of all qualities wherever mentioned, their repeti- 
tion even in different slakhis cannot but be 
purportful. 

2'48 Texts declaring absence of qualities indicate absence 
only of undesirable qualities. 

2*6 III, 8, 40 shows that Brahman is Saguga, 8apra- 
pahoa, etc., and that there is no higher Nirgnga 
Brahman. 

2*51 Prima facie view based on texts like “ £ra/mavid 
Bralmmm blmtati" . 

2'82 Refutation of the above: qualities are declared of 
the faultless one who attains equality with 
Brahman ; hence, negation can apply only to 
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objectionable qualities. And «w in Brakmaioa 
bha'iati must be taken to mean 
2*6 The view that departure on the arciradimirga is 
unnecessary for niranvayopasakas, being intro- 
duced by the words “ Some say ", does not re- 
present fSrlkantha’s own final position. 

2*7 The identity with the Supreme indicated in the 
fkstradfsti sitra (II, 1, 31) is but imagined, as 
that between Garufla and him who incants the 
Garnfla spell. 

2*81 Difficulties due to statements in I, 1, 2 and II, 1, 15 
about Brahman being the object of perception in 
‘san ghatah’ etc. The relationship implied can 
only be super-imposition. 

2*811 Support for the above view from the interpretation 
of the Yada fcama hymn in T, 2, y >'t m/. 

2*812 Further support for that view in declarations as to 
finite intelligence and happiness being fragments 
of Brahman's Intelligence and Bliss. 

2*82 Refutation of the above view : Brahman is not the 
object of perception— III, 2, 22. The statements 
in I, 1, 2 and II, 1, 15, relate to the attributive 
aspect of Brahman, i.e., Cit-f$akti. 

2- 821 Objection : IV, 4, 10 ct xeq declare* the bliss of the 
liberated one to ba the unlimited Bliss of Brah- 
man, not a mere fragment thereof. This is not 
consistent with difference between Brahman and 
the jfva, 

2*822 Reply ; There is no inconsistency since Oit-Bakt* 

■■ 1 1 which is the Supreme Energy and Transcendent 


Is 


Bliss of Siva is of the form of the entire world, 
intelligent and non-intelligent, and is non- different 
therefrom. 

2‘823 The view of identity between Brahman and the jfva 
has been explicitly refuted in II, 8, 42 el seq % 

3-1 Statement of the Siddhauta : Pure Non-dualism is 
Srikaftha’s final view. 

3 11 Support for the above from the aniyama section 
(III, 8, 32). 

3*12 Further support from IV, 2, 8 se< h 

8121 Preliminary view in that section— that for the 
enlightened one there is no departure. Texts 
about departure &c., relate to those knowers of 
Brahman, who seek liberation by degrees. 

3*122 Refutation of that view : the attainment even of the 
ever-present Brahman can come about only by 
stages ; nor is there any difficulty in respect of 
this going, since a subtle body continues to 
exist. The text ‘na tasya priul utkrimanti’ 
really means ‘na tasmit* etc. 

3*1221 Objection; the ground of departure is the body, not 
the finite self, as implied in ‘na tasmit’ etc. 

3*1222 The finite self, not the body, is mentioned as related 
to priQa; if a ground of departure has to be under- 
stood, the former is preferable. The interprets 
tion is supported by the Mldhyandina reading. 

3 123 But r^ing and departure do not apply to those who 
know Brahman without attributes. 

3*124 The text ‘na tasya prapi> etc., is intended to state 
some special feature of the enlightened soul and 



is hence inconsistent with rising and departure 
from the body, which hold of the unenlightened. 
Nor do principles ot interpretation demand a 
different sense, the sense being determined by the 
npaltmma , as in the story of Prajipati’s gift of 
horses, 

3‘325 The Bfhadaraijyaka text IV, 4, 6, also supports this 
view- Attainment ('//y/W>') does not necessarily 
imply distinction, since it means identification 
like the word ‘gamaya* in ‘Tamaso mi jyotir 
gamaya’ etc, 

3'126 The Bphadirapyaka text IV, 4, 7 also supports thin 
view, 

8T27 The Mldhyaudina text should be interpreted in the 
light of the KSpva, not wrtn ; for, non-depar- 
ture of the vital airs is made clear by the words 
“ they remain even here ”, uttered in reply to 
Artabhiga's question. 

8 , 12?1 Objection: Artabhiga’s third question relates to 
the unenlightened one, as seen from his fourth 
and fifth questions, 

8 X272 iieply: Mere proximity of questions relating to 
the avidvUu cannot counter-act the clear indica- 
tion of characteristic marks pertaining to the 
vidVSn, Nor is there unity of context, as seen 
from the diversity and indirectness of the ques- 
' tions, which vrete designed to perplex and humble 
Yifftavalfeya. 

Support for the view of Pare Non-dualism from 
IT, 8, 1. 
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3*131 The prima facie view of that section set out. 

3*182 The conclusion of that section : the path of light 
etc., applies to all modes of meditation., 

3*138 The paths described in the various vidySs are 
identical. 

8*134 The Siman verses lead up to Brahman, as acces- 
sories to meditation, not as constituting a path. 

3T85 The text “by the very same rays he goes up 
(Ch., VIII, 6, 5)’* does not exclude other stages of 
the path. 

8*136 Nor does the tvari vacana (Ch., VIII, 6, 5) exclude 
earlier stages on the path. 

8*137 But the path of light is not for ‘ niranvayopisakas*. 

3*188 Even views acceptable to the bhifyakara are intro- 
duced with the words “ Some say ” as in I, 1 
13 et seg. 

8*14 1, 1, 29 et seq accepts non-difference in meditation, 
between Brahman and the jlva. 

3*15 IV, 1, 8 also establishes that non -difference. 

8*161 Prima fade view in the above section. 

3*162 Final view. 

8* 1.53 The two-fold statement of the Jabala firuti that is 
cited here 'Tvam va ahamasmi, aham vai tvamasi* 
cannot be justified except on the basis of identity. 
So also of the Aitareya text Fotau so’ ham etc. 

8*164 Interpretation of Tat tvam asi compatible only with 
identity, not the ‘Aarlra-iarlri-bhlva.’ 

3*166 Nor is the non-difference barely imagined as seen 
from 1, 1, 81; IV, 1, 3; and IV, 4, 19. The con- 
sciousness of identity persist* even when the soul 
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in release sings as tie pleases aliamiuiuim , aha- 
mannavi etc. 

316 The commentary on I, 4. 6 shows indirectly that 
non-difference is acceptable to the bhiayakira. 
The SSspkhya cannot claim that Katha, I1L 16 
deolares of the unevolved that it is to he known, 
since that verse relates to Prajiia as seen from 
Kaffaa, III, 18. Bat Prijfia in Katha, 111, 18 
refers to the jlva ; and its citation would be in- 
appropriate except on the basis of identity of the 
jlva and Parameivara. 

3161 Objection : even on the hypothesis of identity there 
is a recognition of distinction of topics as relating 
to the finite or the Absolute. Hence, the refe- 
rence to the jlva, in any case, is inappropriate. 

8182 Reply : Sruti has examples of a reply being given 
about Brahman, when the question is about the 
jlva, e.g., Sanaa's answer to the third question of 
Naciketas, which certainly relates to the departed 
jlva. It is equally certain that the reply relates 
to Brahman. There would be lack of oougruity 
between question and answer, but for the non- 
difference of Brahman and the jlva. 

81621 Objection : the question does not relate to the finite 

self, since Naciketas has already faith in its exis- 
tence, JByen on the basis of non-difference, the 
reply should not go beyond the terms of the ques- 
tion; la truth, the question relates to the released 
souls, that being the sense of preta. 

81622 The difficulty about a question being barred by prior 
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knowledge applies even to the released souls, of 
whose existence and nature Naciketae has know- 
ledge, as seen from his question about the fires. 
If partial knowledge alone be admitted, that may 
hold in the ease of the mpta jlva too. The reply 
goes beyond the question on either interpretation 
of preta. 

3' 17 The commentary on I, 1, 1 rests on non-difference, 
it being said that in view of the many apparent 
differences between the two, their identity is a 
matter for legitimate inquiry, bat not to be dis- 
credited. 

8 - 18 The jlva is admitted to be non-different from Cit- 
fJakti and Cit-fiakti to be non-different from 
Brahman. 

8'181 Objection: Git-^akti is non-different even from the 
inert world, but Brahman is not non-different 
from the latter. Hence, non-difference from Cifc- 
5$akti can establish not pure, but only qualified- 
non-dualism. Further, Brahman’s non-difference 
from Cit-fJakti is only figurative, the two being 
really different, as support and what is supported, 
abode and what abides, etc. 

818*2 Reply: The doctrine of attributeless Brahman is 
not opposed to the doctrine of transformation. 
The latter is helpful to the doctrine of illusion, as 
is seen from the Simkara BhSsya and also the 
Sat&kfepa fkrlrafea. Srlka^tha too makes judg- 
ments like ‘ san ghatah * rest on the reality not of 
the wo*W) but of Brahman. 
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Farther, the non- difference of Cit-&akti from Brah- 
man is declared in many places, e.g.. I, 1, 28; I, 
3, 16; I, 2, 1; 111. 3, 11—14. 

Pritnu jooie view in III, 8. 14, that the sheaths of 
anna, prana etc., should in ail cases be contem- 
plated. 

Refutation; their contemplation serves no purpose ; 
they are mentioned only to indicate Brahman’s 
superiority to all else. 

The sheaths of food etc., are not to the thought of 
as the cave wherein Brahman is present, because 
each of them is spoken of as a self ; and no other 
self but Eliva is to be contemplated for release. 

Objection : the exclusion enjoined in “ abandon- 
ing all else ” applies to UmS also, the expression 
“ self ” in the “ Self of Bliss ” being common to 
the selves of food etc., as well. 

Reply: the Self of Bliss is the Supreme Self, the 
expression being used in that sense elsewhere even 
in the Amanda Valll, in the statement “ From the 
Self, ether originates.” 

Farther Objection : Cit-^akti being identical with 
the entire world-— 1 <‘at<in,<i and tmitf -> the other 
intelligent beings, like BrahmS etc., ate also nan- 
different from Brahman, and should be in 
contemplated* 

Reply ; not so, since then the exclusion enjoined by 
fSrati would have no application at all. Its logical 
reference being to such intelligent beings as ate 
mentioned in the context, via., Brahmi, Vif|u, 
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3*186 


Rudra and Indra. 

Objection: the Self of Bliss is diva, according to 
drlkagtha, not Git-dakti. Reply: that Self is Cit- 
dakti, according to the second of the interpreta- 
tions given ; and that this is the one acceptable to 
him appears from I, i, 2. Further, the former 
identity being evident from the first chapter, there 
is no need to reiterate it in Chapter III. 

Non-difference of Cit-dakti and diva is established 
in I, 3, 12. Prima facie view that the world led 
up to by the Saman verses is Visgu -ioka, and that 
the person seen is Visgu. 

Refutation of the prima fake view : between Vifgu 
and diva, there is a difference not of substance, 
but of state. 

Objection: the refutation goes beyond the doubt 
which is about the worlds of Visgu and diva. 
Further, Visgu is directly identical not with diva 
but with Git-dakti, being a mode thereof. 

Re-interpretation of the commentary : the “supre- 
me abode of Visgu” is diva-Cit-dakti, and it is 
the identity of this with diva that is asserted. 

Another interpretation : expressions like “ the 
supreme abode of Visgu etc,,*’ refer to diva, pro- 
ceeding on the basis of non-difference between 
VifQu and diva. Even thus, non-difference of 
Git-dakti from diva is secured. 

Git-dakti as non-different from Brahman recognised 
by the Satnksepa darlraka and the Faooapidiki, 

Justification of the treatment of them as different 
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in the Sahara vidyS, GSrgi BrahmaUa etc., also of 
the statement in I, 1, ‘2 as to the Self of Bliss 
being figuratively spoken of as Brahman. 

S-19 The above arguments indicate the conclusion that 
for fSrlkaptha, Brahman is nirgu^am, nlrupam, 
nisprapaficam etc. 

3-191 There is not in &rlka?tha’s system anything analo- 
gous to the Vi£e«a of the Madhvas ; nor would 
such a principle help, for, if it did the work of 
Difference, it would be Difference itself, and 
Difference is unacceptable to flrlkaptba. 

B'192 From non-difference follows the illusory nature of 
the nan-intelligent world. 

3-1921 Nor is empirical difference irreconcilable with this 
doctrine of illusory manifestation. 

3- 1922. Nor does it follow that the cetana-prapafica is 
also vivarta, as, then, there would be no experi- 
ence of release. 

3'1923 The statement in section I, 4, 28 <’( **/ that Cit-Safeti 
transforms itself into beings intelligent and non- 
intelligent signifies not that intelligent beings are 
not eternal, but that there is transformation for 
them in the way of contraction and expansion of 
knowledge and happiness. 

8.2 Reason for a fresh commentary though subscribing 
to pure non-dualism: intuition of the non-specific 
Brahman can be gained only through concen- 
trated meditation ; and concentration is gained 
by the Grace of God, through worship. 

8’21 Objection: inculcation of devotion and worship does 


not justify condemnation of the Supreme truth. 
Reply: such condemnation is justifiable as seen 
from the procedure of sages like Apastatpba. 

3‘21l Apast&ipba’s condemnation of SaQlnyasa in the 
Sal pa Sutras. 

3'212 Untenability of Apastamba’s condemnation in the 
light of his own statements. Object of that con* 
demnation is to secure dull-witted people in the 
practice of house-hold virtues, so that they may 
thereby acquire the strength of mind necessary 
tor renunciation. 

3‘218 Similar condemnation inspired by a like purpose in 
Chapter XVIII of the Sfanti Parva. 

3‘214 Condemnation of early renunciation in the Manu 
Smpti should be similary explained. 

3'215 ffrlkaptha’s Sagupa interpretation of Vedanta toxts 
and the concealment of their Nirgupa bearing are 
conceived in the like spirit. His interpretation 
has the merit of not going against the truth, but 

expounding ’an intermediate aspect of the final 
truth. 

3"22 Objection: if grlkantha acknowledged Nirgnpa 
Brahman, he should have recognised that alone 
to be the purport of the Sutras, as shown by 
fianakara. Reply: Saipkara himself has shown the 
existence of a reference in the Sutras to Sagopa 
Brahman, e.g„ in sutras 1, 2, 3, 4, 10 and II of 
Chapter I, pada 1, and also in the introduction to 
to I, 1, 12: & So also in the rest of the Sfetras, 
synthesis is exhibited of some with Nirgn^a and 



some others with Sagupa Brahman. 

3'-28 Objection: if damkara too has exhibited the 
Saguna bearing of the Sutras, where was the 
necessity for flrlkagstha’s commentary ? Reply: 
the fresh commentary goes further than daip- 
kara’s in determining the form and nature of 
Sagupa Brahman. 

8*281 fSarpkara himself gives clear indications of his own 
view that Sagupa Brahman is Siva, a being other 
than ViifBra (I, 3, 14: $); 

3*232 Or Sanahara Rudra (III, 3, 32: f$). 

3*288 Vicaspati Mifea who knew what the Bhagavatpida 
had at heart, identified Sagupa Brahman with 
Siva, in his preliminary invocation. 

8*234 All such indications are far too subtle for the average 
devotee. The specific nature of Sagupa Brahman 
should be determined by examining and dis- 
counting references to deities other than diva; this 
is what drlkaptha does. 

3*235 Objection: the need for a fresh commentary shows 
daqakara's discussion of the Sagupa interpretation 
to have been in vain. Reply: sot so, for these 
implications had necessarily to be recognised in 
demonstrating that druti references were to 
Brahman, not to the finite self or pradhina, and 
in exhibiting the nature of the fruit of Brahma- 
knowledge. This fruit is the attainment of the 
; . nature of llvara i.e., Sagupa Brahman. 

3*2851 That daipkara holds release to be of the above 
nature, until the final liberation of ail, is sean 



from I, 8, 19: 

I, 4, 36; 

II, 8, 43, of. seq\ 

III, % 3: S; 

IV, 4, 7: 3. 

Objection: it the enquiry into Saguna implications 
is necessarily involved in the other inquiry, why 
promise it, as it were, by framing the definition 
of Brahman in I, 1, 2: £, so as to apply to both 
forms? Reply: the object of the promissory state- 
ment is to show that there is a Saguga interpre- 
tation for the ffctras, in their entirety. This is 
indicated clearly in I, 1, 3: £ alone, on the Stha- 
llpulaka nySya, a principle followed by the author 
of the Kalpataru in commenting on IV, 1, 16: fS. 

8*241 Objection: grlkagiha for his Saguga interpretation 
relies not only on the Saguga contexts, but draws 
on Nirguga contexts also, making it appear that 
the Nirguga doctrine has no basis at all. Hence, 
his commentary is opposed to the. doctrine of 
Nirguga Brahman. 

3-242 Reply : even Sanibara has to speak of Brahman’s 
characteristic marks in establishing his doctrine 
of the characterless Brahman. The textB about 

the latter have an intermediate reference to the 
former. 

8*2421 Objection : but $rlkagtha twists even Nirguga 
te*te with much effort, to suit his doctrines. 

8-24211 Interpretations of the Vacjwwpbhaga first 

interpretation. 


3-2852 

3-2358 

8-2354 

3*2355 

32856 
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3-24212 

3-24213 

3-24214 

3-24221 


3-24222 

8-242221 

3-242222 

8*242228 

3-242224 


The same— second interpretation. 

Doctrine of difference expounded in III, 2, 11 <d saq, 
and also in I, 8, 44; II, 1, 22; and III, 4, 8. 

Declarations of non-difference are explained as 
referring to non-otherness, as 'between the per- 
vader and the pervaded. 

Explanation of the above as net inconsistent with 
pure non-dualism. II, 1, 22 implies that the bonds 
of agency etc., are illusory. II, 1, 23 only remo- 
ves the erroneous notion engendered by II, 1, 15 
that even the inert world is non-differeut from 
Brahman. 1, 3, 48 and 44 refer to the superiori- 
ty of Brahman, not to His difference from the 
finite self. 

The interpretation set out in 11, 3, 42 n, xeq favou- 
ring difference is negatived by the interpretation 
favouring non-difference in IV, 1, 8. 

Objection : such negation, being self-contradictory, 
is inconceivable. Non-difference must be only 
imagined for purposes of meditation. 

Reply ; the interpretation offered in II, 3, 42, rt eeq 
is opposed to the Jabala &oti cited in IV, 1, 8, to 
the drift of the commentary on IV, 1, 8, and to 
the commentary on III, 8, 14. Nor £can both 
interpretations be accepted, they being con- 
tradictory. 

Non-difference is not merely imagined; the experi- 
ence thereof persists even in release, as shown by 
the commentary on IV, 4, 19. 

Objection ; the notion of the relationship of bofe 
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and the embodied is of no value either in the 
knowledge of Nirguga Brahman or in meditation 
on Sagnfa Brahman. Why then should it have 
been propounded ? 

3*242225 Reply : that notion is for those of least capacity 
who are qualified only for the dasa marga. 

3*24223 The interpretation o f the VSciraipbhatja &uti ser- 
ves only to strengthen faith in Saguga Brah- 
man. Further, the aimadi sutra (II, 1, 28) makes 
it clear that in the view of the commentator, the 

inert world is not non-different from Brahman, 
and that, consequently, it is to be understood as 
fictitiously imposed on Brahman. 

4. Yivarta vida is the view of the Sutrakara too, as 
seen from Suvarcala — fivetaketu UpikhySna in 
the Mokfa Dharma Parva of the MahSbhSrata. 

4*1 Support for the above view from another context 
in the Moksa Dharma and the Vifpu PuriQa. 

5 The qualified-non-dualism of others is not susceptible 
of being interpreted as favourable to pure non- 
dualism. Srlkagtha alone has provided a commen- 
tary suitable to all three grades of capacity. 
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5 % 5TW irwrcrf$t%rr ^ if*3*x snscsr 3W *r strit ” ifcr 
fir qw&RRi iwwrf^rftiir ^Tfis^R sfMf^ftrarOT* 
mm wg§ ^ srsrrw^g^rrfqr “ it i?r?j ” %m 
ilWifartiniiR ^iwrxsw irsili hir*i irr% sg^k- 
^rftimRrriri sifim^srcr, “ 3r?R*i f| 3#£t%ifwt xmf&i 
srf-W^r ! i simfe i s^kk^wTuif g iRift sraf^fer ” fssr- 
Whl f^RfUR I aRFRllrtflRl “ aj^rgrtf 5RST | 


Ilf 


1 H 


wsnfa ” saraiRir ikri 5 ^^ 1 



srsw 


?krF^R«TH yf^% ^rii $%$ 3rat sr^rg. 

ffwi ir*irt s ifsdii sqrogai n iir^if^isir ff^r grf- 
s^rn 1 13 : atrifai 1 1 

3*$rcwN #fmi#it 1 iranggrrM srrfasnli 1 

.. ■ “*m sftri s^s^r mm \ , r v , 

, , ' - , ^f #TRT 13; STiigil 1 arjlit | 

3WT|;53T51^ irftcT 1 1 ^TgTiP f f'f | 

. '■<! '^v t i , w j aRsi ^isrtori ftfik^iwr<Pri3iT^ri!%- 


9’«24 



mildew I 

9 '*» ‘ \s» 

wraronfo^: si?mi < m*RRr 


£^«j . ST'^lftoi 511% IWWl «a*fowr . 

5 RR^^Rr % gR^RPS? WI*F<i 3 *l ttiw |%. 

«# 5 Ri<Tf**IRW 4 «R«T SW 4 F 3 FR 3 HTO*T 4 W?rag**ni * 
g^ 133 “|Sj; R 4 flf*F 3 If I FT^fliq ' $ 33 ? S Wl^R^F^lW 

sft ^m f ^f^ ^r: qqqqrqF 4 RW .4 qr^rqFW^; -, 4 5 aRRW- 
RfT^TflW: ;k ’44r q^T." ;i 

^ssrsnqrfqqFfqqrfq wsfit 4 inR^r^w^rrerrs: 1 qsr- 2-325 
“ *« W** *Rf%W., r “ wiw^fl- 
OTsrtRq” m *1 ^ w ? 

•llcf^nwt#r qrqqqr: 4%Rrff^r% f 7Ff , itrwrt ^ rRRTWRRtf^- 
^qr^FRiq swir'T^^pww 1 #? qRirRrf^w^; — 
wmti m — #r | 4 ft , *wr ^m, fad** «nn j ^ewnr ; f&% 

a r wfsu ■ srair^ aT9 i-Ti rsrrrrs - i *F5 233 >c h>uh A $i <W t^*( *1 5 


wmm 


r. i ?re 
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m ffr sstrt- 


afat- 


m 


“ arwrafcrfc fw aar ^tht% f«r=B i 

<r*n&it ^r4ftr% R j-^i^ ii ” i 

ferf^v?r%rr i ^ f^ ; 

$rf r fertf^rr i ft affo g m ^w ^3 f&rewft 
rappRw wilier; 1 ?r *&% 

* *RKicr ?rf r f^rr^rr 1 
^ & &fomt 1 * ^R 

^ %cr ^ %p% 1 fr^r TT?TRTT^r sr^prj 
^raBT ^-Rf^TPnyrfrj;, q^j?r: ffsp^rt) ^^n^PTJri^, 
* ^iptj *rrf^3xw?r q 1 ^ifecci |q^. — ? j% | w 

^>qrf^ _ 3Tbtl%iT^Tf^Rr^4 sr^r ?r ^sn%, srspjr* gfr. 

^FfNrarm# st mtfifa g ^ i 9^ui j l * w ^rr- 
ispfa*t “ tfr 1 mron'm- 
^nsRsrT^, ’WRF'F^ 1 ^Rrr* 5 %r stir; 1 
Rf^Rr^sRsrr % * jrtt s ^swrfwI' : ftr i jt ^ ^rq fow r r ©sr- 
^islPfl^n srpRR ^r^frrcsrRT f^FFr.*, ^pt^* f^r%^Nr- 
, v fW% | 

' ■ r < ^ri%j ssngr srfaiH ft- 


1 (%) 2 *farifovrt q«m (My) 



i \ \ 

Wfom wqRfWw $?nr \ ct^fttc j#it> 
%ww* 4 rt^ ^yir^m i u sn&n^# fir irPmfc ^fr spftfw ^ 
^r: i” (sr. s. r. V«) f?rrr%%^Tpflt ^ I 

?TW W IWTtf ?f sf{% ?^5pf. j 

*m “k =ppt amr sk ^r” (f. 5. ^.) 

^nr^rr stsm: gfy, ^ ptp^i r +;i ^ r^q'i^Tr^sTir^ i on i, 

“ spcttt snwr ^T#r Stfft ” (%. =. $.) #r %wott fofai 

^r#pr, ®wr srsrcrr: ^w^nfffewrcirw^^Rr ^ *rsf£r, 
arf^nrfk Jj^rnrfreffck# JT^mrftm: *m: i 


<£*: w: — “ *#r ” spra TOg f W spsrr 

faster: ?rrwfl!(ifar^ \ ^fosrs?; mrvw® wpc wt- 

I # ^ mmt mrr%$ st$k^ I sRraftftror 

*sfk i 5# Sfcftfk #^mt fs^Tp: q jbr ger v r y r g : ?F r w- 
i ar^rr tpfcH jj$«t aj^rjr^vfw w sr? 5 *^ 
fk^^fl'nr^nr i #rPr«iw %f$r 5 ^ gwj , 

?wwir: i Kqs^j^r pr 

gg WWHf 1# | 


f^i-rttg — mrw?-rTTj5ff%^?m <g$wiwk ftrfef 
?!w?rw^ f&$ w 5^t , 

«?%j 1 w»#r mt ^ 

ri Ritt*3cthmf«i«; stoto jwj; », 


i (My)’ 


a *8i 





\\ fcraftfffaw I 

•333 rn: l£ ^fOTT^ ^TOTT^I «W 

?rw^ mm r?r” #r “rr% *rt rjr” (f . T.'=u- 

^.) $f*r qpwjqR sjr jprwr<r Mtftr i sr 

f^pr wir i c i 3 pt wm ” rti#trrt sir TcpjwRsf^r 
Rfftj&tM'Selit #RRR <T<|^j%SRRR 3Rr: *T=Rq ! 3T% fq 
50w%?tt sfo T fcre Rr gsRi sr sirr sfsw^RRR nrsRR- 
?a#rfe srfrfRj^pl asnr: “ strr *raw. ” sr Rsf%sRR£ 
<r$r$tR i%r i frsr rssrr smrf^rcrrcr #sr i s 
rsr th^prt: arf^raror: , f^r?r%R 

sjr I Wr^g rs sir gTR^f'RR^ifeTR arg- 

r%p?rr i *3t- ssjrt s fRfa^raFRrt ?nc$rf&wr- 

MHW l fawPg ai&ftr t -ww: wsfa ^srs^fasR: i ssr ir%- 
? |i R ^BT ^RTritjWT TTR7T ; anfaqjrrfM 3 %S^RRW 
f^Twf^r. i arf^fR w ir«nRi?pp^sr srasr — i# ^rftr ^ fc wr- 
qfa q Hfo fSR 3JR^JRWR. TT 3$S, ;*3T<^R fWflR- 
rr srwr^ig TRfrfcr i ssr tr s^rhI^wNtr 
<rrr 5|iron-5?5R qt sqwr^s sksr i 

3rte N ST3RT3S RRr|r45I1% 1%^: II 

3331 • ’". 5RR srrsFTSR: SSfRRrSSf^Sq%sftr I *WWf’T' 

ff*r*.i# fM^R?$sR rrr sipttsrr *srw Jifiwwif# 
•r r% r#!%# R^miRRrr#: is *pftjrtp4 fl#* 



i \\ 

wppj i m srrq > i - Jin P j m i fiw f r>fa w <=&???% i rr “ RR»jfcr- 

«r?;, RR ’SR': , RR aSTRS, RR =f%” SRIT? l !W 4 #«IR Rjfcqi*3y- 
gf>TO ^ ! sRiRWRRRr:, s*s? 3 5 tr% RfR?% rrir- 

^rsrgrra' rrr i f*irWrt^ 5RRRR R#T?rr Rsr: 1 ' w *^rr 
(^snfk5f^% ?) RrRR^RRRr?R: 1 'strt sRFRRRFrr rrirr: 

M ffr qmR : RRr fFr ?TRT3?fs rft ritripH' asrpr rrtr: 1 

i»,if^f^ 6 IF 3 E 5 R WSW^Rf^+'-ll t«|R H 'H RRRR- 2-3332 
trsn# w 4 fRg siwr #r wiwr 3 ^f 5 #r rr , w?r?Rq; , 

#i r^P^wrr ssjr: r?Vr sp^jRWRiwsH ; r § R£~ 
qtpr^r 1 “r sqf^sr kwr r Rspr *mfR sBsrlRR’’ srp 

3 R %F^RRCRT g i RSflRSR 3 RRRR R*Rf 
«RfR"R3^RFTRR ^rffT ART# RR ?^TfRR RRRRTR W- 

55 TRf% I R%R 

u ^POTJfOTT ^vqrjf 

r ^rw r RgRr 3RR 1 

R$%W 13R ^R <S*R- 

OT^far WIW faf!5& ?f£ WR tl ” 

“ SffR 3 <KRT mm &pk RFRRT i 
r war rrfr r g^rt u 
' ■ cr^r^"^#R^%ws *” 

1 3# tfqratf rsjwrwsr 
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wr IRFP5R: hwrr^ fwqpTR: frtt grrr 

^ ^ i t^Rrrrs5iw w r^f *rft i sr^r q?=r wraRT: i^ctNt^rt- 
^'wnBrwnx, ain-rnsroftor crgg ^rn^snxgrr 

crst^rr ^frarng i ^PT^^rfirarr## =? s reft fa- 

q'R^f 1 1 *n wrssra qj r?R ipr^j i vr %r?wnflr- 

OT ; ^T%sfa ^ ’HRil-MHrW 

swis^r ^^wps^ 1 t^wI - qf^fer nrf&fcp&, ffaij st^nrr- 
3R2flT^ * 5^3qr J i ORT SS^r H v-l *RJ?irw q^«. 

°W , ^swrf^srrfa: *£RFrf?r fepr “ fpr srt: ” g ; g j | f ^M^ -f % sfc^. 
^i^K'^VqstMrf^rr: <£ ^r^#” ^ s^Rnf^w:, sr g 
jr^TOTf?rf?rV^; ??ww i qjqqj ? nmrmj^mm v&mm- 
Mwfo ww*m , « f^^rj q^f *rp*r#ra- ” 

fRT *1^: | 3r?T} q-STf <TCW T H^HFF^qc# sr^Jf: 

*** 5^sr&#r j 5SF^ WTOFRira^; | 

#: , * § ^r%§fcr %%*. 

i n 4w^tr sRRfar «srort- % fkwm- 

i <iw§*Rfeff&T wit i 


^ “ 4 ^^W’’?3nftrf»JTO ? r Wirawa f 
>W'W*W«I|R ) ^^ Mini , , 

”** “** gfr gaftft ^ »^. 

1 W** (My) 2 g^q ( (g^ 



I *1 '3*1 1 *1' 'T W f '•TPI'i ^SWRT^TSTW^PT sfSTW^W 64 k Sfjqf sfjgpjfl- ^q- ” 
’TP^ll^^rS^: JTWRR'SPT I 


3 TST 3 T lf .^l+ 5 , fT^FT “ ST^MT **# ” sfpf 2 8342 

«gWRE? 7 ^rf%WRiw i 44 st# KrfVfipf ssr” (g?r. \. v) w# : 

^rrft- 3 SR^^i##Fmx i ss*& fr ffwsmppjflfrsft SnreTO- 

<TW:*?4ls?TT[-— gfrf o T {q^fa [; j 


3T«Rr *rr ; s^ram? fg %wm qftouflfar 2 3343 

^ &«*■ mm 5 fe#Nrq%spr m^ffj , 

jj^ng^iTTri 1 fwr ?r W 3 #sn? wr ft#?fsrsn%r- 

^^W«Wf%Tr<Tr j 3 TcTi ^^Sji^j^qqnr^sp? J gshr fijjr 

“^ r 5> (if- <- *. v*) 

WMwr«'WRW r JKrfo? 33 & #^T€T- 

5 ^ ar J j gr# sr *§rofr ^r% 3 R#rsrrtr 1% «? w<- 

tofot «$**” (1. 3. *. ^) tsnfcfOT 


“ ^rrl^Ere m fW 1 

** W ^r$r srt: u ” 




ft m*i. t ?rwr^K 

si# i WTi^^s^ra^f 

r?rc #ijcrr^_ ggtw*. ’tqpss’ tfr^F^ * e WRR^^n^- 

wpq ^w i q^r ffn ” (*. '4- R. $o) ?#iw i^w^t 

i 

^.4 3 # ^ rerwr ^ti^rsjfH to #ri *r 3 ^#rt- 

*rftss #W*r 3 #tor ” .(3. 3- 3* 3 V) 

$??rfaOT f??n7 i r&sm — %ro »fKi»»«6«iftft ^ _ 

5R#^|C# ## 

#; <njt 1 

stTTO^r: %ro $m. #r “wwwwrtW -wr”, 

j 3##!# ” ^ 3+rlRlf^Rt I 5T ^FF'JW 

to«rt: 1 tohsii^k 

##### to*??tto sfirn: “ <m #c:, ## sfyw: 

q^S, sp*ft irTO Wm TOFf BITWT, I§T 3=^# S#ST ” I^TWM 

M^^rr?wr Fmfro W3i mmf* ‘‘f^Miw^* 

w #ff ft *k” {%. «\. \. n) #r -srr*B ## RW I 

ftmzmfi srora?# 

sfa i 

»» ftrspcr^— 4 i w^ s mi 4i d^^cq^^M 'i CR r «rwr$r- 

j gftwfc m 

»frnrpRTRi\ i www 

w^^mmK tot# 3®# 1 * ?w[r, g 
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fewiflftop?: | 


#*ft: m mm 

I ?WT sp jpr fflTTOn^SVTOT # | 

’•TN'i+t'-'S^ «j | m | Jj l ’ ^FTT fsyw^jsV TgTo^ijrpr fg y u ^^tip q- 

T^wwsFSRprr^PT " wm itmi^s m mzwpm vvm: ; 

wrvnfaw? ‘-^r tfrmmv * %fh fep*3- 

^ ; Tgrf^ir^rt Wgmftmft 

u iwrairtf v?.kw w$ 

EurfjT^yf i ’■ 


%fk ; ?r«rrow zzrfamm if%#. 

“gwi i -x^m f«r^5^FTsr« ,J *% fwn%^ 

r^^qw^Ts^r^Tfr : i <# ^rf^rfwsn *» w m i ^^^ M r^ r g Rf w- 
f^prR'irrftS g^rsrFRWFr: i 


^3 ^wmr.7 gOTWR ^W-PSflFTJ ? sfrrw*^^ % a . ##1 
**' sproirRfli frsrrwr pw ^gwei%, 
^pSTFfT^Rr f^F^gwgJR; MTRWFTFt I StTr^T^ 
sf% ^rfNrgtfiFrr g*f3R , «i ^r-€^r^rar^[Tjitq'# ^r^^ ^-*4 

j *# wFRF^rfSr g^rsrRrft * wRi%^r- 
«nw«i «ff?t stRr t 


/‘wrw* wwr" (*. *. 3. r<) w^ 2 , 4aa 

ffcra* i ^r;, 

%i%te fc^ *& «*fnnwt ' fti?m 



i ' r ,f 1 ,lf : OT(T). 


TO%fifs imMf; i W mrf^wwr- 
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?cR:q^% fj^%??Ec^Rfr%^ : c^ r i ^c^T'Pj^r^R^r ^tfwr^nr ii°u: 
xsfo ^ <rq%ng mwm w(3srfif ?wrrfe^rT^'T%4 
i srcfteRar rriqfc q&- 

wn^r mv$m ?wr#rf 
foiRwn^r t, ssrnrRw gr^gRR 
^^i%iqwri %Rewr?Mr ^r§f%'^r fSrcn$ wftrBt srti 
cptf^jrg grm^r srrrg; arc arw 
^^jrRwrr^3 *r*nSfar i <r =* w^^wira^- 
^rmiisfa *rirg «r^fi #RRrffc&Rr faiFaftg ^<r«R 
^^mteRRnj. RR^grg'.^r'^ra^r^Rrcrgfr i arRre^RRRr- 
S<wnirc«hi toijpwf: i 

r%T»Rrf^ I ^<rraRr^i%^'?f^T rNs°nf *dfc r 
^r^ r # FRr^r ^teurmn^RR ftwR- 


W fnc* 


m gTPrr^^y *r 


ftffiN- jvsrnaf gureftfr Mr4*i “ ^f^rsereraR- 
jttr ” («. $. \. Vo) zfa ^RR^rr^rwr ^w i cr^rn— 
pw m ^r %r iRrr% w: i <r«?$ ife f ¥t« 

5^r«5RRFn%:, m ^iqsfswr^rcfrr: ?^r tfsnr: i 

tR qay: — Fff%r R qt srifir TOOT: 

4,’ , ; 

«?R{ Rfawrfcr t ?r5RTqf%s^% r “a$R rr ««n^r ” 
“sr Rt arm# 8sr i^ar ot%” # ^riwir Rfir; 



fsmiafook: i 


siftpTPfgfa i w fsmr r rr m, rtPt gR^mw- 

qf%t i 

p^jf^ — TtfiKT; fsrw *w q* ?;sr ; gc^rrswrlrn^r 
^ qR*rgr%: i RRR^Rr^=WR%R 

«irr *#, gffT;= sr?rir:, ?m=m~ 

grairf^f^iTjR, “ rr ppBFRrfr p^P'-jtr wi ^ifcV*- 

tp^qgj ^R ^OIimRtWT i V{ TRfT. rpt'i: ” (%[, /. 95. =s) 

a ?T R5f RRTrf ip sjfreR, rmr: »Crf5? ! srf frPrfNf ” 

^«3n«5nr., “Pras: w«n^Wi" sftwfttesr- 
w * qw f %R Freregra i «t fk_ wt^p?*r w«ft&- 

wf%i ! Hrrfer t i%% rrh^#t 

^^ipr^RRrr:' ,! i “ pft sisrp^fP* ! ’“ RWpr- 
g$* ” #r =er wrprfptc: t 

srwsqpr f%RT3?wgrrfrgt ^srf?r ” ?Pr 

^srmRgrpRFi. i spsrt — ^RwPTwf »sr?gr Rngwar ssr qiRT- 
Pr, *r: opr, m ^r? *r: R*r?#r ^RfimpR tfRersir^r *?«#, #■ 
?rct* fc^K# j r# ??jpTf ??f%sr# ^rsiqssf m, ^ g 

Prf^Mirftr sw «jgg w^rg sw^pfft pwr 

sr fqf&arigjFr ^Rqw r ftraqgrf 

#R 03 NFjfarr *¥’ m $$ifsr <rc*rft:£Rr *Rr <BWfl«w*wr t ? 







a-® q-g f^raww^Rr gfcp- 

^■F^'rq-pwTO%r?r *&t f^r *wzm \ 
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m “srr^E^r fjqssrr ^r^fr;” (*. '<. t \\) ?9rr- 
5f%iiR% ^rotfr, ^rf^rr- 
«rcr itct “ a^rgrf^rrlsr^ jt^rfst wkiwu- 
(sr. 3 . r. rv) ffcr w%Rr^n%^ ( 3T^r«T^'- — 

“ ??rfir w ^rsj: tr ^ ^PT^Kq- |” (W . Tft. n . *) 
w^fr^rqr w^srswrr i $$r. 

f%^n%^f — 3T5nR?rr#Tt i 

<ztk *r ?#5Rr rfrrsfrt $% 

i ^HFf'Fkfq wRR'qsji; qKl^RRqrsiFrr n^rr- 

qr^fj. — 

“ Sf^r^ tRf^ qiR =q rTf# 

®^#r: vi =f TWK qfSRPTj I 

^rq%‘<RT^R^Fq , ¥rRT- 

?TF5fr *wr »wnropf*WT wi? ?, n $fcr i 

«tw%4rt wirar ?r#f% ffRi^ i 
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it irfe; 5frqw*& «? 1 , ?ra[r 


i * 


=q w«#R3r (My) 



m. M fPV r-j|W mmu qrsrf- 

JT \ ' i ^j# wzrfiH ^gqprRfl*^ ” 

^Fflnrarf%^5rar, “^rcr m* sRar w ^rfsrre csnsfr, <T«rr *riH 
sRf^r sgnRTfr: ^ fmrt spr ^ , 1 ^ npr ; ’ ■ «rt: * $% 

^r^5r ^i; j icr rrcf w*nw sanfsT; ' 5 srsrrf’Rr 

=sr, “*** ?rt: ” ’T^swm^FEf ^?p jtst ^ i 

fe PRRf^r?r *r$qr j?srr% ^ m>k re ^qvsrfH wjfaur ; rf^r- 
’?% R RlHHftPl q^«^fq-'^arg^^4 ii I * ^ 

**ro ^qr^R^mr^rra-fiTf spri? , wz^'kwmmfcfo W*w ; 
warn: ^r4l^qrj^fR,f*Tr^c^^^ ^ *?§ ^qfRrsff — 
, ®pr*i ^wrflrcnr. — nmfem ^rw?Rr'»(?mrf^ 2RWS??rf^~ 

^ ^ *imrt ^ T^T i TT7R^iTRr^Wr*n%^^ , «=rw 

si®#^*R?jr ^rt^wr i 3f?rr srsft — *m »*r$:, <si ajpwflf — . 
I5nf^'#PT. : ?#?^?rrw^Rnr^«!iq«r^Te s^rsrFcr ^il^ t q 
PR. i 

^*#wr “sngr srarr” for- a an 

srayr^ q*;*sx$f *r<#r *p# aforf wrf^r fo » gf<t^ ' rew 
ftw *^r%w: w $xfks f jfR^T^fw-Qf nmt^^ f^*% 
zfhrRi smmww ^rrfer, 

gR l foppr <$j|for ?nr% i tostR. fow- 

H^w+i4f^^?rr a wigfftw# nfm^srr m n fit sif^* 

1 mmmmm\ <&Hc* 9 f ha 

a (pta)* - , ■ ' 





%®r!cfp4w! ! 


w «t 

“ ^r^ws^rfMr 
q^T SWT ¥H^: ;) .WPT” # 

2'8i2 5f» id ^ ^^H.^rrf^PW “ ^f^- 

gtpjT %SR ^T s=!TTH aPTr^, ^T J^l^f^ri Wf&H Wl" 

"Sv, 

3f f^ j ^f^r sft ^r ? are*#* w.” 

“ £ irq ^cTR^# ’ ift sffaFT f ^ 

ft FffrFFrfa ” “ ‘ ^r 

aprqi^, ^r snarer arrFfr * ^HT, ft ,’ £ Wif 

t ST:, S3T ?NFT 55®^TFF^t srarft ’ fft 

, c^T *r £ *r^t sngw^F?: 5 ^f?TRWT £ *r ^ WOT 

^fcf , ‘ £ aroT^ ^fprf’CJ ” jg^— ?ft 'aiW^^fTW- 

SW %mv ^STR^MM^ ^f FT ^ TT., *P*ft ^ ^ * 

& ft ^§TRtrwHm, wrn i ar?^i^RF- 

^ q&ff? : ^mpm. sfcr '^f. 

s .82 *B*fc— “fPT. ^:” ^TTft FIST 

^ H I^W *TF{ ( “aPTlcr antin' *rft ! tft” ^ ^tW«5T5T- 


1 5f35^F?3f^ (T ; A) 

2 i^ar^qT (fSrlksdjtha BhSfya, Mysore edition). 

3 5Wlff%; (Do) 



wik “ v*g ‘ vs: 5 

‘ ^rc. w: ! fwrr^rgfrr m , 3Fq«TWfR ^grr?# 
qfc? 5i#wfcr |^r: 9t ^nn^tete fl n 

(%.\.\.R \) #r -‘ 5j?g*te BRrsjrte ute 

xs & m , ! ?r vqte prefer 5 p«mft ?r ^^rr qte?w/ 3c?r~ 
%rr *t<t; «jf^cr5, spt: rewrite ter *prr*«sr ” $pr te a^- 
^Rftew s QTfTs WFJ%$ 

wm$M fqirqte^aurteq tep? , w qft- 

nrrte^fifiif^q^r^qte^r^ <?r ^qq^rterte^m i ^ *t 
w^r^qtelwqr te jq|qte qwgsprr- 
tegif?* crr^FT , m r# irwr^rf^w nFr snw- 
w wr% ^ i qf 

, <m, #f«otV 

s^rte, cTT?tes?r^35r^ spot: ftwra* ter ®jt w^i^Nrrwr- 

^laRR^te? <rewft*r- 


qg “ 3**rpr WifKt ” rrw^:«"<oiffWB3RC- a*ai 

^ W TFw ftwr^ r qftffer mv^m s^r^FT^qq^rs^te- 
qm®s*t i as ft; ‘te#Hw wototjijwjw m «f*s# 




5PTr “ FmrfytR m m$i 5 % r 

q-f^jcrr qr^r sr sfrr:, £ «rri%3FR ^rvtr^rst ’ sfir m<nm" ?fir 
^«or_^r ga>RT rrptrt %- 

^ft** i ^fr^tc *r “ wfrsct; wfsRT grURifT to FT<pr- 

aRJW^fRTRT 

^rgRR^i^muir ’’ i^mrfr#:- 

fKR |^q~- “ ^girlwf^r R^Rrg%^rr%cMTOT %rw- 
*mt w&Vi, tot grRR ^uonsr §rt irrr: j tot %TOr^raT? 
^Tr^mf^RSRf <j^r gror fifw; *roa ?fcr ^t^rrot tot- 
ipt c^r«TFFfrRflT^i RjprsTRR-u i ^ fw«f: ” ff£r i 

a^^rTO 'ST^jf 5? TFpTST H^" r -'3'?r ( 3R?IR?^2}' f|[ RjtfNfofcTO 

822 *r- tr | cpR^jor: %tot torr^ti 

to sr#?rnf ^toRr^rtototto viFrof^qrar i tot ^ tow; 

^R,J# TOTOT 1 TORRT. RTTOTORT ?TTif^^pr- 
Spr^TTOfR: TORRRTOq#* ] TOrf? TO5TWT sfcnfcw R% 
TO^IRTRR ^TOTORW IRT^ VtHR ifa ^^T{- 

OTl%f%itwr^^w^«PRn- ^mm w gwfe i stor; 5rf%r 
gW^Rif^r a tot RRf?r isrfto TOgaf^rofe fwr: i m’t apor 
1 ^ groprorfa ?tt ’^gpF^qw grow? wt<ft3 mq yrM- 
$ft i fts^fTOTrf^TO^r mf^ g%g ^ Tftpft *cror 

« atRR ^r i TOOTsfrroarcrfsfr sfurroroT *rfaR ar?r g^#- 


&m pr (My ; 0.) 2 sjr «w (My ; ())., 3 .agrrirol ((>) 




5 ffcr fr^rrfq- gmregRrcgr f^rWm^RT ^<rf^ - 
WWRFr ^if^Tprlg^srR^r^q-rfJir^ i gqjgggarr- 

qrawigrwuWr, feri^T ft^rqrgRjsrwfq rRirufr mj o^tttot- 
®rr, ^r %3Rrewfq i 

12 ^ “^T^tcrj ’’ (3. %. c) % ^rf^g^ragT^Rpff- 

181 “ ^TfTRF R ” 

(*• »• *• *) *fa ^f^^rqw%#R^r!%^ ? ^r qftsr ft$q r 

g^rfcT gj% 5 jftqqpsq^ 

11 ^ ^ qqrrr ^rsgr gr? fgfrr: i 

®r*r *r?TT5sraT gqgre ?nr gg^gpr u !J 
#r fa|^rsk sriwfaftft wm* i “ w fan t&fwtf s^ r - 
^ j ^ *mt ftoBrefr” ^rr^rr u ^piwp: ,s 
hFmsi&i srmwrgR- 1 ^r 

^r'RggFi gp: sr^r^ig^j^qqjf^; ansfg- 

qtestfr 

*mt ^ m *&r gp m^ ,} fa f^q 

i g =q f^r 03 “ erg ^ r%<g: ” ^if*- 

»%gf%;n%Tfri, t^gft^pvffcv 

»*Rr fa wrq- 1 “ w g>R g^qgr stznfr qr^ir% gq^ 1 gg. 

^ u i^®nr^r gg t ^rfrprr^ 1 ifcr w«st f^q) ^^qrgrgg^r 

*m ^Rrf^iqr^r^R^FTf q^r %Rrrgr *<**,% sfergrr 

g^fqq^ ^ 

^ g#sr to®w: a^rsr ggpsFgrq^r greft?pqf%grfe?fo ^ 

1 *twgm (0) 







*W®*- 

f^ w5 qx: i^-ic3F£ i ^ ^ “ srer srir- 

w ” f?*nrtfft ^FT?#ri' i^ftt ^n^t #ra&r ^ 

!%S?f T^TS?^ r v 5 R°Tf ^ StPFi'R I^KW^^r^RTr^'TT ^PH~ 
qt?rr s i iic rq-ftr wftfft 

f^cRwr ^'wr ;ft stst^t ^pt^p^r ?f*t ^fjsph.>i£- 
| 3T'RFn%Pf ^FW I "3?rS7TW?T{ ^ rS^If*^! 1 ^ *4 t ^'-H'** I$H <1 ^fPiT 

arw 3 * far^^rpr^rPT w Wfstito- 

^psrflfFFJT ffa^r^slV “ailpw sp^sht.' (*r. R. '<?) 

stftr <j<t: w: i 

fi-T SF’Fg — ?F%-3 •■frsTSFT: ^FVsf^T ^sn^FrfeRfF^T 
?f^T ^tht cCT^f^i'^w i I ^wrrR'-RFfr ^sroF^?irs3^^r> 

»?r5fr^r grrw- 

I ^ 5Sf ? F©r^ ?r?nf^rf^nf3^^r ife- 

^TiXT^^t t RWT ^Rrrafi ^"Fr f«i«<tow. ^Rfcwr 

^1% grsf i srt: f%^*- ; ^iP-PTr** 

^ i ^www °?n!' i rw, *r%faw*rt ^rt& *#? 

I%$WsE*TCTf #TP?:— - “ *f % % 

g- ^ jpsgsf^qr” fcgw^r “ 5Bf% ^Nssr IK i 

i *r: smm «w ^ flt srcmr, ^ ffe%*r ^ • 



ftwrisfaffa: I 


R 55 *rr %Tfr% 5 r srrtf^ir =rr m srit^tt 1 

3^r 5F% l%5 ssrpror ?rarew wl%t <wpT?r fs^fcf 

^■S#!<T ! i MlftT 5PTT5 ” l?Tf% I ^cf^«J?-'RR “ 8R 1^5^ 
sptrt” 5 ^^f^^^^^? t rg^w 5 RcriTR 5 cfj-rfT( 7 r ^jrarqfqtj i 

* 3 ?r?Rfftw?R I 3TR 

^rtoTRRmfl^r =Rft<rmr ?r i “35- 

5 ? 5 f?Rr IpPFrat T^fiSR' ^F% 5 ^R 7 ?[iyJT ’WRT, ^ R 

i “b ctr srrwr -^rfct ” %q: 

WRiiR#?rt af^r^ — ^ ^ j ?r fg- gr^pf r =fnt srmr- 

"tl^niPtf: arfrrpr 5 ^ srrr, ^«r?^r^r^RWR %fh ar wi- 


31221 ^ TO^TT 5TFTRT SR^ST?^ WF^r faffjj, ^ 

^f^mi^rrr j cr?>?rfR g ^rfr-OT^r, 5fr«rn ^rRRrg^Rft#- 

wrar ^f^wRFrr^R w i 'WfRrwRr ^^r^fcra. R*sr- 

3 1222 fN^prr «?rt ^RR^rrr^RR^fPr smrRirj srrRRT 

%sr shtrrt RqtcRRfRff ’TSf^rt 

— jrft 5?Ti5rr%^fqrrfRR^:ii%%q , T#>f^?TRr i r^£j. 

^T *rPRl%RR! 5TRTRT sr^^TTRRWRS | “ * gw?J*mr 

5Rspr?#?r ” 5% ft wr tr: i ?r u sm m 

” 5?rrfcF«j-«j*i^^c( ^iRRirr^Ffa sfRRrflf'l rr(l?f%<sf 

5 'R=3F 8?r is the reading adopted by Max Muller’ and Dr, 
8. K, Belvalkar. Both these translate it as serpent, 
though neither seems sure of it. The Advar Ms. of the 
present work adopts the same reading. 



fsrgq'r jrkr*r ,r 'Sy-qr'T ! w-w q f^qrsfq if-fci- 

nr^WifNr:* — 

u •5T‘^RI{ i%n=nKT -If -ir f^ffirr i 

hn ^rfn q<rr qi%” J n 

^f?r i u -ivi'Ifif: AHri''^ r i^'t r ‘. / “^*f w- 


utasr rrsf\q^5'4; ”, ’-^rw^^K: , *n t K’i*wr 


51 U 


srR- 


Virf^r ^rar, srrfpR *qsr shriV 1 . ** wr^rr =q '■’ 
fin qff*r: ?$: 5jf*foq i 

u# Mfi fapr f^w^rsissra 3 *23 

wrkfa 

fomm -. — “ q/^ra<^rqRqtfqifqc 
?r^T,qr?T w ” ff?r 1 

qsFiR wrewfaw «wwra ; — “sfa 3 ot* 3-124 

w: 55 ffcr arfsrsitw qf%mpar, “ wrrw^PiR: ” w ftw- 
fgq^r f^rqrkr-iR q#¥H “at ?m wm ^w£?r ” ffir 

rp?l%q : qrWRT 5qfTT^5?5pJOT qrjJW ^ftTH&^3$Wrar qft- 

sftrt qigrpq t £< ^pwni qroft'- 

s^rcfir, aiam^RH $m ^ppnrN ” ?fir 1 srer 
w tsrapwg# ?w ^^ W o*f 5|^5nt^#^Tr3if ^ 
^r^qwl'ararR#^ 1 as'hw 3 w ( Km [cff; q wj p# fc fS#- 
1 «w “ ?r 5TW sriw. ” ?ftr wsftpr s.r-0 <t w«re te E*r q wR r-- 


(!■)•« mfa msti *r%f (My) 



3-125 


s 




%€jtR^r s*#ptr |^r ctf? 5 pprr!( ? vr ttrr*. 

mm ^s F ^ ’ Ji iTrgR^^ j^r 

5 ^wf% , rr^ *RqR ^ ;ppqr. — ^r an^rr- 

^r, srereR ^pt r.w^h i 

“ TTr=mTf '' jSr ' t ' ^ ^rr Iwrrsfe q-§#jhr *r w wtpt 

V 


^rf^fwr^ V ff 


^? 5 W?T- 

Wfr sr^ff j ?ri% ftqft- 

ar&iRr “ srutt arr it# jptf# ar'rs 3 # srf^sjfrrfa ir^ra^r- 

^Ttf 3RRT mwwi ^i^Ti^PT R3VT ’ # ^^RcTWl^ fafa- 

strrt ^ran^terf^Hfotw m “to* srfoEBfifa” ?fcr 51% 
srfoyjjClgtf^rr^ $®w ; ftr wsim fiwi <^ k~ 

•cfi^w H>q^»-m^^n , jiiM!^i<iTsi'--t)«!'M»i ^g© 3 r$rl% f%ij ! 

^JtRR^i^rg^Ror 1 ct??Fcr: f|; <; sr|hr wi arsrn^r w 

“ 3 ^ ^#p|r — 

5 rgw# ^wr vsm sft $rar: 1 

®rw flifs# 3 tw m to# 11 ffir 

?ott srf«;ft^ 4 i ^t^ri% eaRft; 

# ( EfF^r Slfc ^5T ^’ : SfsNpiF* fW- 

«!*: a# 1 
<\ 

m stott# rTR^ to^g^RTRrr^rf^i %<?: 

g #ijn^&#wror# 1 si =? “ jmrr^r ” #^*111# f%» 
m mmRprr^ro ^an ffRn f ^s#^ »T «r?- 





% ; 3RT “ 5TSR- Wt'' fSJFT fFT sTRf%^reR Si&Wegt 

srsriNr wsar ursterrrfr ^41 w$n i sfr s sr^Rrs^r % * srr- 
OTS, fas§ I rTW JTOTPsPTTOlfafag sPfprf N1FT 

fj^? ^Rr^cr^fwr i ^ *tpt stfw a^n^ra 

« l «kni Ph«f i *ag rf^r: wpH 1 f^.r^qF “Wr *rr *re 
vtm ft^hst m ^rf^wr s^frufor *C #r 'rf^rr “*r 
^grrerar m ^jx$m wgfi 3t*c»p?*ft *pirruT*jpT w?rrft m 
*w*rr 4 tt tot ^rfocarf 

ic ff tef rer w wr *rr $£?c*wto, prw to%% w% 
fiR^Gfonfar # *w%fa wipt- 

^Rf TOTORPTOflWS 

gw ^iwr fstfiwsrofa s-isa 

fwrp l^ °T ^rg f gf^# *mm 1 «t ^ to “m m ” 
sfforetfTtffai ?Pfr ‘‘'to’* <f^r «^rrf^^rr%~ 






^nsssrr: 

3RqR 3pF?R ! »R R ?T^ “ n HFTT ^sPT^rf?^ 35 5PW- 

WR$r f%gq> 3#RrSf srf^s^sRT ?%tmf^R ^ wsm, ^sitcw 
ftwr*T4R wf%<$ #r RRRfaw fSrerRf^RRrfrF 
irfgr Rrr« i “st qrwRrpnrr rshtTr ” 


a r*, . ^ .. ,.V ^ 


ST^Rg- 
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^Rfqp^q; “ V ^^-Fcr ” w srprnrnr “«r*r snr *r- 

^spr” fRr ^r^/rsrRRlcf ^tsrrr;, 3^w swfefSr 

q^r ro t spfaqqRRr rprrr i sr ^rr- 

mmw ‘ £ ^r 3^> f% ? R ^ 

rnfc “ R% fRR q-JUSRSRT^r ^wfoRT ; R H^WOfPIW* 
S?TM ?cT: Sr ” ^ftT qrJTRfJF^T'TRIRR^FR *n^<ulw SJcRg;- 
'ww JRRWf #r gwr i 

jfstt^^tpr^ttr r firaMr, w^k- 

rrr % “w swi T^n# wFTR^r str jRar^^r^r 

wtwi fe?r: wm jfipfl sr^R^RTfTTcfrr sfarsft: to- 

?fK wr £r%r r rst ft#&, sbr <f?t 5^ wtfo ” 
3»FRRRrSr RsRrf^RRFR r Rf^r #frrr goq q Tq^q ?&*!• 
^rrr Rfe^r%3rrwqvr, crrtr;^^ »rr gw R fSre r R R, i 
m f^; «rr- “& crpr TFfRRaw, gr 5 q^r§: w§ |r 
m ggr qwerg: ^ t*r ^ smrng:, gagr%go^?r qRRT *rgfSr 
m: r^r” s$r 1 g r “ 3T^?rt?i 3 r# ” gft gfaffRfr #otr- 


frST; Sr stirrst 


1 *w<r&rr (0) f 9*WfaF&(0) 



fsrerrshfw*: ! 




cffsipij ^rsqrspfPT 434-cm fs; ?rer 

qjHSq - “ 3Tf2?T^f sHlft ’ : fc^ 3 ^ ! rfWtfw^S} H'iMIM 
jpgsw 1 it ^ririw’w i 3T%sw ^r^rwrrr ^irsf^i#^;** 

Tjff ^^[WRi ^F^g,^ r^, irkpr. fiqTi^r^^nrf^'? 

jrr§r: 1 sprifowr “ w s^r fwth'' sfr i^rr^f 5^- 

gr^ir jt^t stf? ^ “^wrirr^r; septet' ’ %m ^wktw w- 

4%; | ^ =5T tT5T guqj^TFT SHTTKI# 5Tf#W , “ 

prwft qpT«rfa ” “ #r#r #w” #t sist- 

ssrfkw T*f qfrqifR 1 it ^ i£ ^rw^rurr ” ?ar- 
ctrrf^r *s>H&r , a*rw*wpF5r k< ^r*? ®riwr ” 

^gjira TT^r^mr^R “epnsrora'ro^ 1 


tr4 =q “ u T-*w*fk ” fpr qrfq^r fr~-sv?-. 
wrefar ^nJk’TTsr^T irsst grfa k*km , ^rsrFrf%- 

1 1 T 3 awfaftr q^rwik^- 

3rf§r ^rsr ; ^f%3kflE?qnq[w^ixr<^ rsrs^Rsf^wrcV- 

Tnn i a*T^m*m*WJi “ qrwr^r: ” ?3mu w* , 

“ ufflR wt wr%r5€r fosr w ” ?% ft- 

#?:, “ urarN' g^qlrf^r ^wRsriw: wwwrtt * safari, 
“ *mrtf 3^V ftflft, f%&r n ^n% ” # , “ itstiw pw 

i^riTir ’fPMro ', isnif*. qspq:-- ?rcr qwRw^tw^^i^rwrtqf'* 
farter $#^f$wnf*if f%«TM wg^qi^F^^- 


1 m wq (A.) si **wwsbwwiAA) 

$ .. 


SM2TO 



3 13 






?gggn%gg<g[g. seforenfa ggwf%irprc?g gig 

3^, g^fafkicfT^fg ^®sfc \ w-wigg 

g?*r*gr f%f^*u!pgigr ^i^gggfggrgi qrar%i ' sn^or fSpx.gr 
sr^rrs iot: 1 ggr sgggmgg grgg “ ^fg srj: vsrftwfEr: ” 
5% gifgpgftgg srer; fg: 1 st^rtt « g f T^ng-gr vtr gsr- 
fgpgfirqg gfg sr^t ^feggggrrFg “ smrNirgitsMrgTs:- 

^Rigr sr^T- 1 «rrs*rf.r . 77 ’fgpR- 

3^ 1 g«rr sgfngfggr “f grfti%gr ^ggg” fgprfWgg <nft- 

%g8?r^T 5RT: $gt | “ ^IWWF^ swgg” fft ^ 

1 g«rr gpgr “ anr I grr 

w g>rggT gr gr gggg gs3g ^r%r f?gr if gpng^ 
pgarfasgifagt f«r ^ratggg , ?gr s^gf g*rr*gr 

ggfg^gr gf 5r ” sifcr gsTgigg^rg^fg gcfr^f^g^nr =pr*r 1 
gg gn ggmp fcpfeg - 


gp^ggpnggsrg: ; ggtf ggrfa- 



.., gggr <j 

#w^Tcn%feggcgfef-gri%g %m\ 1%f 1 gwr^^girf^igT^- 
sgg%^rf^i%rfg?:rfg»ifg{, g i%sgsifwgwRofi^r 1 
^ri^Fpgg ^ggr^grsr^n^ =^wpg#fg ggrgrgWflfSrgg |Rr 
£s®g3 i 

gsrr £l srf%f^gr g?srfgg: ” (*. v. 3 . $>) ??rf^*B?0Tf. 
TO^fs^w- ggpfRi'T-'ggrqr 1 g#m , gggg— qg^ggreqr fi p «BFg- 
m %ti g<WT#Rf^t^>g w m gTg fofa rrftfr Mr 


%g'(Mj) ; grg?g? (()) 







q^: ; wrNwfa i ^ ^ “BFcFjrr <rr3%, 

V S?q FR syn^vm, ^T^fff:, q^FTT WFfT f^fcl , 
strata ^ror^’ 5 ?% zww.mrmm miFi 

wqqq^fgfifV*iFT wt*h i |r- 
•mm “ r ^wfa^ffFR vbW'l ^ ; ’ -if?r ^rq^qf&TFrr *rrar- 

m 


^ 'Avwti m-j ! Tsriwqr ££ 

Tnwfij^'4 -nmm” ^5<3;tfwil&d<R<¥- 
snw# w?ft i fr^F^ t£ ‘R ^rtg 
Tix^fer ” ?frr rr^q^fi^rFr sr#s& I 


n® xr mmvk s’wpwjh famV?* ^ r«t#£FR £r upfa 


stiw#;, r Frf^rf^fiwVM i 


fa?p?rcg — qfr-r^m^r%r%TFr: fftr i 

^F^f u ?ro ?»j ^r brtr ®Rgi m $?g- 

qr*rV J #, wt i^r^wsf^ “ k bro^t mi *r??iqr- 
” ^r wapirnT li 

fig : 5fTg r%srr?f sr qjfargfq a Ft: vm, rrf^q^^q*— 
WRFf-— *Rr *ti%Rfcr i 1 srsr^? *r% niHfw- 

5rf3Tiw?fr rft ; ft ^^qqrfFrg*? i ?wtt— RJim- 

i l\..xmi L- f l li!. > . m r - r ■ I -- ii -h r r u“ i jCL wIiX mummm’mmt -n|X = -f f, rT v- ^ ^ 1|ri l 1rr **_*, l r rntt , t JY r . t |>JR „ , ■ 

fllfPl! SffaPW PPI^f 

r^^jqsqf^wrmsfsr «i^p ^g^Rraw wwnor- 
^ i tff5FH*r. “ gferwr s#ir®fir, gw sfa ft#, ” 

i m appifTf^f 

?r^i f%^?RR«^?q^roT i angftfai- 

'' : ,; ’ i «T«i%«| 3 f (T; My) 2 ( 0 ) , "' 


1-131 


3*133 


3-133 



3*134 


3.135 


3*136 


3*137 


H ftmtffFPk: I 

trg^iw srH&g f^nfor^rc j “ ® ?rr- 

mwm v $grcr “q; gsrer f%qiwrf^d^Vr 
^ 3*wrWfcr» 

qfoqrf^Rw fagrorewnferA f%?rr=rR fm-^wran^ri^r gr- 
*rffs? f^RjT^TrsR^r ^qm^r?rrg#^rFr, ?r g jrfwrr i “ sr$-- 

^r, ?I RFKfqki sq^-^, ^ cTf^RT^ yj^TSTfqtjr ?rf^_ 

q qrmWrqr^ i rwr T%qwr^qrqq?rc; , ?r 
i4m«um i qrfq jlpw RqfR^qr^Rqr^R i 

q# qr^q^Hi^r wrqft 5 =rf?t r^r’sCr^'^TT^^ : ??ig^5riricr , qrs:^iT- 

qqqf^-uP^id: ft^w- 

^R^rslcr sr^qfosqTqffqr Rrf^!% 

TORSfq fRRFt^qR^q;- — “ R ^ l ^ftfcT 
^R.” ?% . <r%R*Rr “3rf%fcrr <Rrfirir:” (*. *. 3. \) 
^ q#?rq-g;yjR HRrsftrqnr rrcpsqg | =q srRt- 

sPwR^iftr% 5q##r w?$&m , ^^rn^q^ciTfri %enr?it rr- 

ggR S^ffRRt *5 >R W Rq W x & gfo 
# «n^r i *gfr^rw3PRr j[rf?gw^^qT Mqgq ! fft g ffi. 

q# *R srsrfagr oqg^gjgsf ^ 



TSWtcifttrh: i 




JTrR^r^wrrT , ^terarfaTO Jsqrrcq^r^TrsRWPfRpfrjrf ar 
Rgfte^sw^g i g g gwwrfT ‘■•^fte” 3rgqRTRggf$r*r- 
w?# srf^rq, Rwterffr H*prterte *& g g ftgwterte 
^ ^rgR^^wrRWfRS-rwf w: ^^i^^n^R^Rr^rr- 
jRrrTO gfte *rt ^rw^rR^^r'T&tTi-flr?r9F ; ?R'Pr ! agg^gwr- 
f^^nr grrarappu wt ww g^rterM - g gsrwwj sr<Trwrgw 

wrwRRT “ qwwgTjf: ” ^ 

jrcrFcT^RJTh-^R a 3rr^#"45^. ggrtensw g^§r i x fi 
m" 1 ifcr w^r, wRrte^r (sr. *..*.*) k “ w: w§ ^^cptrr- 
s^fti ’ # sregsr ‘%wrrr 3c#rtrt gwfa ’ ssrcwroroi te- 
teR i % < *q > te £ *r ^r strr: * #r tete: 

^ » *>% , H N t^’% 

jgf qjf ‘ ^TRr^f 5T4J 1 sfcf sr^RIfT wHWH^H } ^rTS^TRF?- 

vrteft? m M 

W <r 

q# ^rtgwwrgg'te terwr #wsrr^“ 

^tewRr^gwrsft “WTW'4!gggrg 0 (ar. \. 1. w) wrf^- 
srSt i gw % “ srmrsf^ET wiwr, er nrwifcfs#r- 

cg^rret” g^^gqrRgwr f*Mrete* wrws wort, gtes[ 
^ Wfq, m gfi$ “ srRrsfer ” if«r “wnpr^’’ # 
■tete jpm r f i wi^R rfef “ rrsjtowt gjteV fptewg” fUr 
gjrcw “ w «firra#r teg:” wpggf^fot qwfatr» 

gwwr, “gwm««wr*wr 5wn%w” pgf* 

ww« i w i «wrr^r%°i fgj~r wptef&r 
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3 15 


3 151 


3152 


3153 


f&Whj^rrr ^r^ff'T wr?^ m?m w “ ?rwn% ” ^rr- 
&?rrw*r^rr m <mr?55? — “«jw 

^m^nrr flirT^PRwnssmr 


f?sr 


FT F 


Fsmpr; Fg^m q*FW*r ^Nw ^ 
^w^mif^RcqTfeTr?ri'q sqr^rf^^qsft mfx^r^- 
qrmPr qjrdr^F ££ snwfgr gwssrfar 
qN ^ ” (=r. v- \ . 2 .) |?rf^EfRor j^fe[ i gnf%r«r*?:— • 
^rhrr^gTr^ Frrmf*m?mr qrmSr , i?r w$t 

T%k: qgj: — “ppgTprar ^5T *f8.W: M “ srfafc g *l#$- 
srrg” ^rftgr^rg qsmmrn: qsrfsfNrrcqcgt qw^s 5 #^- 
Pimterm F^mrf^rr wsfflRT^JTM sihwvf 

qA„ — ift i fft&Rng — *rafo ^r#t^r 
fetsrmq *K m, <r*o«jqrf&?rr “^r# *nrrr#r” sg'rr- 
sffcr, ^Rti ^s^nT%nFt “ <# «rr ^mw smart wt % 

Fmfmf ^RmFrq[ i ?p?t % t£ ar# % ?«rm% ’ Pti&r 
^r qrit^ #refttarrg. i 

^r ur^rf^r ’’ ifSr i %?gre g 'rcforc- 

i*Ff#r m*%m ff*Tgqw: \w§mf*wl 

% , =7 g str^rr^mr l 
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ff *r iimsksfi Rsrsfr ar^slr 

WK r l<«55ff^%gcTR:g^r[%^r err^r, 

?rfnff “ c# srr anraR*^ k sg3% yg 6 fr3*q -3g *q - 

^pt % ; , cpiA* srr*Rra 
FTF'crarf^ri 'tftw^t iw%-^ siwr^foc^pr&sf 1 * m- 
«^^rfi^rr4 qrpro^, '#?«rr- 

fwt^t i m: Frr%H 

ww^: «rc*h& ^r%** i^7jT^rf^<rfRm^rW'r4 fafa- 
fk^sararsra'hrir \m “mist *M'r, 'irsFrws^” kmt- 

.. .,. , r .TS,. | „, fy . 
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• ^WT^?riOTr^R^rFrT??rsr% 1 3154 

‘%^ g*rt ^rFRrsrrsrfi^WTR^r#:^ $<?ri1W , » 

?re®r*r#$r mwksfa FRRrr%?p ^4 ^fr?^<rnnTR^^^R % 

*p# 1 mwt ?aRr5#tf# ?f^g^Rr^fRf%^n^ CTFrr| W^ 

% mft'm-mkt wrwFf 3?#^i^mr**T*Fr: wa**: #?- 


fflwi ; ff $ Ff^FRrfkq^cTj, wN srfa FrrFR m mv&ft ftiwt 
sng*fcr srr^RlnT^R w staRRm <m «r 
?srrft; mmw wftww ptrafftirar srfgqn%?*r- 

*r^ $f $&. t&fr* faigfat- ^RR^rrf^ 'i 

^ ^ f r Rrf^^FTWfc'% (*r. \ m v srirr- ate* 

5r?«Trwmt nn«T€fwmrtr{ avgftft^troqfa - w s 

srsri^rrsRRr RP^rf^ir, * g 

# 1 ^, ?nwci%?i% (jt. t. $. It) s=wr ciTFf m$t» 



r. ».’$, $-'.)’* li ww'" * 




gnfrrfa ^gw ft t im v sgp^rr- 
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srv^RMjMqqfr 1 wr%pgfF<?^Wt^3^r^ s^n^rf^^r^- 
#^r?sh i^^^^Ffii^i^pl #r 5 T f^rorvTi 1 m q?r f¥^r- 
®wcmf^53°w , raprj^% toii% 5 PS 5 !% assign srraFnfa f^rr- 
^rr^rg#r: f^EKnrf?? ^nrr^f (*r. y. y. r < \) srf^rrf^rr “^r- 
srifF^w w^s% ^wr# 

wpft R >< l fe* l T tg^l Rtf TFWRTSFf f^rr^{%^^Rr<: 1W- 

< 5 ^w^rr# 1 iFrrfl- — ‘ mjm mm 1 arnw- 

trsf^errtrs^fl^K; ’ %fh 

TO?F*TFn %^r4?^PRFT^^ W&- 

sfa wrafrf , “araFpr^Ri^^: ” (s. \. 3. yc) ^nf^prr<% 

- rt . , MT , .. , ,. , , rv _ ... . ,. , .. *N r* . r . „ r v... "v. _ r\ 

?TFT cWT^fwr'T TO^fTW F3T WcFflr^, <TWf ?JjOT®Sr ?T R~ 

*%<r: m, mm «w ^ns^mt “ 

1 t^r iprs^Fr ar®^?tw- 

FFtf^Nr, *r g mrffrmi 1 arnfew firo^wrarsircra8* 

qOTw?^FrwT5r3^wft;%; #pr§rr- 

^*. “^ftfcr snw % wni” (ar, ?. y. h) isrr- 

^rrf%^PT^«ir^5f?rt 1 wrftp®. 

^ “^: 'Fws^Jci^WRs^r: to ” sfa ^ 5 w#B«r- 
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^crror# srwr^^r^r^r^: ?rTf-«rftr§F?r ?fcr 

sti^r “iN?*rm?rm ” (*r. f < . y. ») ^ 
%sr% tF^Farg®** i *rfrTO to# *rrf ■ nwm *g$~ 
wfir<ro?r iTOrirf# to* ^r^rofr- 

f¥r?r arwr?r«r ^§|totototo i TO toft | tot 
*rri'# TOftrf# sriroi ; h t% tojsto m crsgfpw- 
*f4# gsro *ft i 

TOf^fi: ir^cTOTOJ? , “ STiT-i^flfq^^q-q ” 5T3%af 

^34#r 9 |fcrif sr^rf^tTO wtoto. 'fwww irTO 
3?Ti ^tttotpI “TOftf# (s.tVA) sf# 

TjfPT 1 to tt^ot tow. toto *r totto;, TOw^f qwrrf# 

srw;N'% qT^wf#TO tot ^rer*? f$r 

/ t TrfJ ... ^ ni . T M .^.. . r ... ^^.^ft f ,. i i- ir- B t'-i'i ■■■ ! r~ * ■ n y K - i rV ~ , r -J-Tiri ,.. . jr T r III iru-IX r- fc 

“ TO&PKfTOT ar®FT?TO5f TO TOTOf I 

wsrr#i qr^fgr ftmfari. mvfcm f t f « 

;^f ww topt TOq 1 to ft: tot t$tot toto- 
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r: to i 


3W?r to Mkrarr tost m tot ?Tfir: \\ ” 

?Rr gwpr stptftot i tot *m *rR 

^ftfTOTrw^FWfr f^sw * ^ 5 cr^r toti ^to i 44R- 
^4^1 5i^r g^fwrrowswik wnt i 
to^rR *m wto^r?^ , #¥TOTTw ^ ^ k r ^ r%^r- 
*F$$Rfa osn^Tf^ur tottItotpr tof^Rto srk'ss^aif^ to* 
5 W%TO^ 34 TRfcTOi\f?r ^TOT | OT i sfoi 
“ ^ ^ srgsq 3 iwm% wropstfir % 4 > j 

t tofiRtw TOsrofar: it” - 



'Tf^TTOTT 


“ ^ ^ a 3 fF%f Tiros TOr°r^ I 

^r pwt sfRr 3 t^r n ” 

%TOTOR TO*TR 5 R^TOT I TOTT fit- — TOPS! gRfW?TO 

^fNfarorw sfirsrogw tot ^gwr?ij 

“ OT w: wr! ^r * sfterr snrofNr *>$$: i 
arrf^jferaTf^: to^toto^ ^ftoftt to°t *rjgjn#: n ” 
?fir %wtcr toNww ser^^farorwg^TPn^ } « 
RlfaR»wP« «& TORFTORT TTffir iffgf TOT<3[” 8 [fir ^ 5}f%- 
TO^TOT^TOTf STOTT tTOTOR RR?TO^r WWW 
3 SWT^, cTfTOTO tTO 3 TOT 1 j ; . » 

“ ^ wftoftj sifTO?rfir «rrs srfiw *|i*£ f 

®t 4 stto TOfror to ^fir ttr^ 3 ?u ^ r%ra f ff«^ $r ti ” 



w =4 trot jtpt arr?rrr -^rfir »ftera u 

SPRFt 5RR5WR ^TT: I 
wgrp^sg^f^r «rare$ wferq; ti” 

#r i ?wt ?t tr 

wirwfoq qrfegTfr 1 tt^rfr %R4cr — 

faRrfofora jcr * «rlr: 1 

m sr Trf^i^r foftrar Tfppfrrd^'kfcr *?r u ” 

^ ir^rw#Tr§^r4i%% *pf| \ ?r<ft ?rf%- 

V.,., „ r 

WIT 

“ f%N%i^Rr ^ ^ m gfairapnw r 

wm =am csrRTp^r tt ?4r ttf^t *R^pr mm «r%t. 11 ” 

Jgly, ^.JY "% V nr fV jfV r irXift r\ i &™ r y'r JVir™ , ,., lfrr . ft #\ #% 

lytf STfWT WWW 

f\ 

I PIT 

“ s?Rr?ff{ g^#3iRC i°fNr wp: 4^r, 1 

ftfrw m ^ *Cm s?R?r u ** 

prrw “Trf^r *t # unura^:” y g wn i R i wi^ nr 
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ftNgrr, gr^gg^rggsgigra gg snrr^ 

5 < tw foggggvggg g ^igg^isgr^gr 

srf%ggg g^gg for^rg; -'4 rs ggr igfig, g^ ifcr: - fggsreRgr 
gft^ggt gt siw, “ mnfrN^r gr%g?gg g?g g ?gr gggr 
ssiwirt; ” gfg mi#p?[ ggg%rWWggrgg g 
gN%gg sn?w, “ g gRrog: ” sgrrfggr g?gwgr#roTO^q; 
“ gggrgrfr g|f5?gf g ggg: 

gggr g g fag: i 

>s> 

g.rsrgr ggsr f^rs^g gsgr 
snsfaT wgr fwrgifa?: i! ” 

^q\s^RgTcggt ^gg^g^gr gggfag il g gggg-” png^- 
gnRjgrrg i gg fargfagggggr gRggrfagfagrg^grg. #fgfffa~ 
gsj-fagg ifa ssrfat i sFggr ggjrRgt: Igfaggggiqfa: i 

^g ^ qggq,, gfa%gg: gfag gfaMfafagrgggrrg, i wg*rr 
g^ggggiggi%Rrg “ gg gf grgnfa v # gggjg 
“ w <gr ggrfa ?y i?ggsgg: Ni^ggrggf^RT^ g*g fgj^igr* 
gggg* “ggrfag gfa* g^gg ggrfggmrgg gg: ” gfg rfata 
ggg*g grgggg: i g?ffa #TTOrregra?~ 

*rfa$fa ggifpgfe'-g'gTfecgRgggg g?gpr#?r fa^oftgggr 
gRflRrg^sT^rgragg^gggjg i ^gTOfag$rggT^swrrlgTg- 


gggrsga^j 





“ sf fer fRr 5 cr% $tb> ; 

_£il _ _£\_ _ ^ N 


w ^ 5 =wj ^T.^i^wr?wr^qrrfTf:qwTift5trt wTrwf^- 
“ m^m qrrwwri% affair: t?h: ,? ?frr <t#ptw^- 

-TTf^WTOT %pr ^1 gfa krt. 

Irth, st^t a-ieaa 

^^rrgq'T%^r^'R, 1 ?pt fk 

qiwri^R %m: r^q w«?qrfwr ^ izm j 

“ 5e=pt ??ffe q *r? ?r frgr w ^r^^rr f%5r% 1 

^k €m} swfrrar fan% ^rfiprr m$mk 11 ” 


*r ??r*rfsr w#*Nrfa swffc <j m^rrar* *i§rqt i 
waster w*zfm m*% qtffcffcr yk ^ 11 p 
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fcfrsR«rw 1 f^tfa 
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TOIWjt «t m grer krtcstr i i w?«i j «r *=r- 

iif^^qwr^TW^ <TR%sfr 
i ^ ffc f^nJwrnTf^r^ror ^rjti^r^- 

Pngsw ^p^r’srf^'Tof ^r sw i ?rrr; q w r Rq^rr^qpi - 


^tTC w> 


f^R*Rrt%R«rfiW^I ^Tcrt SHRR ^T^FrRfT tfRq^ 

?rrq; i srfer ff 

“ s s*q* ?r#srf l 

qgrter ^ s*. jtfft it ” 

^IWW ^ JrHr^ ^ § st I%TRW 

^rerrf^R^nfl' sr<r: ^ ?£r, s*h- 

^ wrefc wrawrFnmL i “ srfwrwj g^r: ” ?r%ut 
^a^S T ^ I R RR* WP^P#fcr ^RR 

46 mm # W mh ftp^wfir I 

m S^FS II ” 

5fa *F^r sfft =* f*ps*Frfererr ^ sr^^rf^* 

Rrft^r istr&t^rt ^TOS*pr§ttf?r %n mst i 

s[c«PR?r 5R&RJT #rro&?5iwn%^, * iwi mm 

Wt JPBfPrp# ^rf%3^r top^i ssi^t 

offrsfa, ; sr#r5RnTT n^fr srFpfar ?re$r- 


ftwiafsTO*: I 






“Jrrsrr fk awn*” (M-tf A) ?% ^ 

cr«rr “ ‘ gra^nm m ’ sfc* «#: 

arqf^cr usfr sM^&ifarwR 5rircfn%iRr i l *Rt wr- 
s?f ¥n%:” sfTRrm^rn?^ 5ri#r tsiw 

f^FfT 

ciwi^R^iwiwr “ ^ ‘anreianr ssr ’ 

^rttRot sriferf^R^ ; m *t%: ; 

Ftsr fit j 

& 

^4 g <pivra*r: 

^r w*?j fik * mv ” 

sfNwi^wc'-i rw^dkfm^-rrr i 
# sfffrr, *rr«£r Hwswwdtar ?r#mc# 

to ^sing^wt i g%«r mrfimrmfit i 

__, _, ,ft„ ,^ ,. 1 ^ J , L 1 ,.,.f'.. 1 ,., p, .. ... . , . ,..t. fs , «> <■ . , ,„ _ ,A , r , 

-r-j ^ tpwangFrr: rps^ ?m r^pcr^' ^RRfcr i ' 

i f%^%: 

W > ^ ^R>np^i rft msm* 

snifc i *rf^ . %3f«wp$w w 

anrar: , iwfW , ptN>r<5«ri s s^r, «r«or ^Rg ; wratj *r 

wpi' i .sqr^fftvrrtiff wiw w^rwi^nst sswprsii* 
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i 3?cr ijpftr; “ 3tfp# m ” ?fa 

■h WMrl%«w^iWR^r%?gTpj; i u w. ^ ‘ sr^s^ sttwff?- 
*pn frcT sr^pr ‘ Syr^t *rr*rrerr w? prwwr'i 

‘*r <^r sriw siff?: j ?Rt ftsfta: 
ST Qpr ‘ 3 fFF?r m ’ ffa 

#f i wff w^rr^spr: i ^ra^rf^ra^ 

srf? — “ 3TOR#: 55 (ar. %. \) |f^r ^N^gSTOTFW^F 

“ *5crf^fs^ nr^f stf&rt aftcrar war” sjfir rri^i'sw^r- 

a?<r^?fstrf^Tr: srrf^iRTs i ^crr>- 

^ (%IAA1.) “ ?^rsr% 5 F?< 3 TF&Rr«rflfr? wp&swtitswn ” 






if? 3 rrf%s§^* | « aarr^Rh' $ % jtft ssrnwwH^flfcar,' & *r?*mj 

?5^r, ?r?flw ?r 3 tr*it ’ gr« fNwi^^ ^ r^ r^ g ? ^ “arr^Rit* 

(ar. M * *0 f??$R&$r 

'sf ^rKf (if ^ l^RRf'O^r 

,f%?FKRF? “s^r ^ wr 5 jcn^r airnsr#* 
cq^” “ «n%Rrr % % *fw 

wwiw ??«r ?4 3 g#£?firFr i ^r^Rfw^ 5 T 5 ^^?n^^%qR^ffor)[- 

% 3 Trf%^T; I 


“torff 


fcrot«fspw: i 


fr^r sfa wrasgrorar st^ft “ 5«er ! q>re- 

oifaW^V fir tTRrJTFr:, ^KTqfh^FTJT ^TfRKnTT%S qf^JTPT 5 %; 

*f?r k%” f t% era sr^rp^, 
“ w ftfosw irf#?%sfa w fowr^wj, a«n q-ftorpr: mj- 
^ ^rRRriN^fln^fwr, <ti%tw: ? ^rf^Rr 

^?r=5f^r, r%f^wrq; ,) %k r 

*rw: ” ?RT sr^nrrT, wWffe.q<p “%wr 

7W! JT^fKqf^-^r%g:r^: qf<arrJT*§ * *a&rir ikfsf^nswm 
faitol ’’ ?r% 5rf^R*renswprr ^rc^rfacwrqfw%^ 

*n?wr arrArapr: i ^kpri%R; ^ Mqf^ f%^if^ 


him «33Tf%?r mv 



?rwR?TRf^»or f%=s^>: jr-rgr^r^o^^JT * 4^§rr^i%fe: i 
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wr^eRrr 5f|3 w% ffarcrofar ^r^feif ^ ro iq r 
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sw ^rrrtfor ^ i 
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^wsrirrig^RT^T (% *# -?w 

*r ^ajoft^r ^ 1 ?r g <arw .bt fawsfer 
qRonf+ji^fit^qof i wm srirf&r ^qi%m$r(*r t)« 

c^r^fr arerssr fir . ?w sfufiprl?# ,f%«rfir i sw «w 
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“ ?$3??r arfwr 55 ,fjfc wwv mfa qftprrft- 

(*r¥) ?«isr3^Nn i sirig^F^rsfq swtr v^wq^rf^r- 

*&$t («?rr. m. \. %. u) mmm nrtfl?WR$ v^m«rr- 

wnf^wSir (^rr. w. Hf ?. t#) ^afirr^ ?rw 

/ \tj ; 



(w. m. \ . ^») i^5RR3rfa^ 
*r (sir. *rr. x. $■ ^s) srq^r ^m^RRWP? ^ wf^k- 
siftrajqw ^fesfoiw^*. i Rf'rsrrcfc^sfa vrRTfg^r qftonfSr- 
(*rt)c5fsr#TO 


k q«P^?r s^rt^rr;- 



Rf^r wrf^FraT rs 3R#3r i 
3}RW^r^ <?ftpr ^r|r 
TO #r^? ;t?r gsfc i; 

gwfa *|#gq5F?r twrr' 

Wf s*r#} qfeaj'TrPT 

fWb-R- 

lTT§?r ^rfrT 2 ^rbrm: I 

snsrfir wfgif^r wow? it 

arrw ^RWftrcRlf^^ 

?i# srniRfa i 

33RafT 3?T 'Tftor^rsrf^qTf^T 
srasnrlr^r ftroK^wfe ^ a 


1 i ®*6fi[ (Anandasrama edn.) 

2 (AcandSikama edn.) 
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fwi^ sfftt WT I 
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f%?FRWft sr^F?T^r || 
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mi jrarr^r arg jf# wr- 
ftwf^rpfr i 

fiwdirwiT«rtw gwTT 

Mctuf^Rpr n n 

o 


S3nf^f*r: ^i%: s 3F^r%f^r *rm qrftan^rpraw ftw#- 

“*h; «rt: ” | 5?fif^Kpf snr- 
sp|$te*£ i 
«r ^arfirrt jjm- 



r^srot *rsrrt*m?*r *155 iws siaa 

g^R^rra: 1 sr*rrf^ — “ (wr. \. t. 

“ arar w uM^r^w ff<r gNr%T% ” mwmffam 
arro^r ^tfstw ?r toNr % f% f%ig ^^w Trg>i » 
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sflr ^ ^q^sTfo'f i%w*. ” 


“?ig 

# ^rfri^F?, “qcRq>rerR q^qfl^qR 

# crw ’T^F^rr, “ r| 'RW<tfrereirfa *rt*£- 

srw^Ri: 'Kwni fra - qR Rof^rt” |& ^ W* 

g^PR, “ ?cfrr^5^ i ^rf^wT (^ \- \. U-) 
“ ” # ^TfcraRT 35 - 

^ransr: sfcf fwwrow'^, “q ^TSRi^r 

STFFirwftTR ^ *RR wr SRR31RJ ” f^|3FTO5€T0WI-' 
j qWJTCT ^ *ff^T5TJ 

wp^> “ «rarf^ ’WOTRW 8 **^ 1 qqforc srarwrt i 
f%?g qg?rei$r qR^wwW srq^crqfR^r^f g*a?jqsRf&: wcr- 
f^fR^qq^r ” qft^Rt i*n i qf&sr* 

q^rnt” (a. \. i) mw: ^^ar^Fg?rre- 

?rra?ft “ ^f^^fr^3wrr%3^?j|%qRFqR: 


q^rf%; «Ranor: %aw wsri q sfsi 1 

<%ar aiw: *pNr* qq5Ti%?q *RrqrRR- 

gcft^arr^Fq ^g^q$ts?q#6 q ^ ’fwafir 1 ffeer, 

a q q qqqfq ” f%- 



q ?fRi^qqq^?rw.qqqr ?ps:4r 1 

<*srr ^RRrftwrsPr (a. V i U) afFTOrf^# 
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1 . a qq*w *nw~ aw qfsi grf*t*fte<»3*HR§ wra ; 
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fisfcn *r*iWfa: Jlfiwfr j 



mi — ‘‘arFFfr^T: storct ” fsifaw' (s?. \. 
3. n) — ^¥*sRr?lf%%sf%« 

gqfrfire w ^ wi: R^TSSFr ?r-*»*TRfr fipsng 
TOf f % , ^ re ^spriftcwig- 

*rafir, mi srw^f^ ^^t- 

os^;3RrsF^?#rs =0% JT^5Rjf?ngi{%^R^srr^ TOftra^ ^trt- 

— ffr swrrwi; 1 “ f$t- 

^RRrasrf^wqRRr'r % wz r F?rf5rw (*. \. \. n) 
“ mm f^fkm ” , “ mm ® t ” ^rf^f&rf*PSW- 

•< 3 &fa^mtmmjk “^t* 

arrwr^-FRt 1 <rt ffcrfor flrc: ” 

^ pwr, 

— fjRT#TrmJR?^^«^rsfSr mi f^RSwrtf^ f^rrf^r *mx- 
i^ P^i% lf-w^ q# re» r ,, * 3 ?r#wr.; 
sflRRR ?Tt*r: wtfmi *bi^^- 

g n ^^ psr^ whwwl '|^'g^^^3fflr#it 

*trfr^& &pr sr^^, mt $r 

iM*F#f^rr swiA sciwfew: 1 **ren***R?fOTT gw- 
sn w^ qpg Rsfri r^rj^rcrt * — 

m wmm*i 1 

“ SfpRRR pftSPEw ( 3 f. %. 

3 - ttf) w*tr^pw*|tW f^tefffFf^r *fj% 

’RPrsrt^wX ?r#<T <?w ft#nwfin^ 

' '■ !• «f# 5 l*. (A.)* , , 


siaai 







31832 


ftraafar^f 1 
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jf^ff sr§ng*FsrRr*r m^- 


» ^5 «onrc- 

sarrtR^frPt, jjfr^Fr R^Rr^rni; «rat W- 

?^Prt 5Tiri3^F55Rrl m%- 

***r?m& f^raq; — ?ftr 

%r, % sifrfq^wiTs^ 1 wwtt 

3T%?RR^:, 5RT ^T 

?r^R?n *rpf 1 % srerrafasrarclr wf^®g^wr: ^r- 

f^nirj, % w l fiwpn^ “ ” ffir $r- 

■q g^fc sr:, ^ *r tff*F?rcst , “ 3 *^r: si- 

S^I^RR^ ” ?T% %q^TR f%^R “ f§P? ^ f^T- 

1 $<rt? If 

srftwrq- “ 3^s?5R 3TF^rr ” lararcP ira L , “ ^wtwrr* 
gq^prfcr’’ |gflf^OT% wgrar^: l $f ^wsii^^i G ri^hwmik- 
*m 1 os f *retf** ^T^nt” # ^fii£fr?rfaf^r- 
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— anT qsr ‘‘^£rf%*n?rf?r ^ ^ 

sw^t £rt srrfa; “tsnr^w^” fsnff- 
wm — cRrft ggRg^rwi^c^: ra 5 ^%<wTi%T 4 r%;^t- 
c^^ra[ ^rr^wr?r. st^rfrpr: i 

i^^rmi^Fwr^ 5t#%RT ^r^srr sTFisr^r 

iNi srrf^RT^r ’j^Tft?rriT' 0 % cp^r^r w>iA*i , “ *r*fr- 
rt* 3 fr” ^ ’wtftpt f#^,, *rer ^rrrdTndwr. 'p- 
^['iRff^R %*rPT*rg €w^, ^n^rsPHRR «rr- 

snrr-stor sp?q- stgsr^R i%^r <pRR<q[ — 

“ HSjJpi *RRR Tirf^ stiffs 5 R [ 
asnR+i4wifSr r ik ^r<«r t 
f?pf%Tr^r?«R *Nrcr?<R$hft it ” 

^W 5 ff^PIT%RW i xiA ^ %sp«J(«?rWRfR 3 $W*- 

ftinqqq)tmw > «r4t^^w r swflrandirsr i^spaw w f&wm- 


f^rpT grr a&wtisF^rR m *p?ti%# f^RR- 

^ rt it^r *n#ratr qpRrrwli fcrM^rwfotwr- 

niteRR *&pf^; ^ g fewi^r® ^r^wqp=?rwrf*r ®>rr- 


cF 5 ^ I 


*# . ^ r wW f fe 3R wmr«f ^ wrnt, R^nRfWiBaai 

'* f> 1 i * ' 

A JSwIi £l t . r A, If . ..., ■ .... ... . *S %....„. , f\. 

[THRPdRP^, “ ^f^RRRW " ngjfijups^r aw*ffR«^- 


wrraLt 



i 






3 18332 grr?*reftf ffrich ft w ^ ^*R!f$- 

j%q- 

1 *m ^~- 

“gnwr *f& %it *wtw wtr#u” sfr ^msrrer- 

ssfafa srnrqr^i u *xm% 

grr^Rr#^: ” f?R <rw 

wrCTi%^^wr^^B5q^r srst 

?^m%: iimrs^T^rwf 
^r^RRTR ^TgRRER 5T?g?t^R *7 
a-18333 R^flrr^'^FRFsfNPRr: 

irgRTi ?r%: %3rr^ ?rfi%^^RT i-RNrufa %?rrt f^rr^wrft- 
^R<#^mr sF^rf^iwri aw^hn 'skw^: wnw- 
q^cRT ^fcrnR^fl^r#r f^rw?ir<ft%: ^W3*rr^r f^r- 

*, “%* «wr ^tf^rferwr’’ 

3*18334 7 

wn^nw*! f^nr: 

wm: ? «« : W<r fo ^^irrf^^rr^^fRFrr % 3 f j -w*?¥T h#~ 
R5T: s^^i%5EfRrs«rm; i %$ ^* 

^nRTRl% “ HflRfJRTCW^R w # srr^ ^t>w^NW srf^- 

?itFT^3 l$i^i>nfT^r?t 





wwtf 1 ? 

F*fessF w fe o^i^KT^prRor wwwFTORFTRsft ffefwwwrfetn:- 
RRR&frwcWiwr , wrRRFFrmfa wwfewfeswrfevTRw wt%ww- 
&sRgqqfewTFTrw t wwrersiw: fewn%5R? ww wfeiRTsw 
w ftww: ; fe*g fiwr?T *nfe wwmRR i sns m arsrf^rrg 
fewrssrrFftfe fewR^Rt^F^RR RRRr w wfewrw tfa qfcq- 
wfw^ “sfwtsfr 3TT5?rr ’ 9mr?«w?rr#if %wft wrw? 

TferFi: 1 wrpg ^^rfqr “wot otrr” ws 
FrawrerfesrHOT “f ww’r wsot ifa ^#11^1 w 

srMr, wwiwrFF^ftar f^^WRF^or wr ft ’#OT?ftfei ; fr- 
; ww g wferw? ww srwt j “ jpw fror- 
i%FH ” ssrer (w \, \. %\) ff- 

WW iJRfafRsfeFRF ftR^srrf^FRr^RT ^wrqcrfF# tfpr- 

*|3Tr wwww^Rftfcr fewFqOTFOTFlNFWR, 1 anwr^rr^rr $* few- 
RFRffe FrRq’Ti^FiTt^HrR qjRT%r% 1 “ftrt* 

FR W^FTFRT?t ”, “ STRTRTS^TK ”, “ •3TR^^rf<^5rr- 

OTt”, “<ap«i?rfefir ^ otiw^rwr; u ife wgMi <$11: (w. $* 
^Mu>) 5Rf%q- I 

' i aWF$flR9W TOTFOTf *R, F FFT fe?TF ^*.3.i*338 

ftpI: ^^wpf^rwT^l^ wfer: 1 f w F^rRFTF*w*fF: wt- 


fefig; r$ ^ gp^i-u/iRri 
s[{cr writer (ar. f <. g) i gRTgr^rcift- 

wr (af. 3- ^ ?«-?«•) *TPTOb sre: %gw?: wrftg #- 
SRRiRrftg i 

a mi crarr “ l^rRrwa^'T^rR, *r: ” (ar. f <. 3. n) f^rw- 
sf*r ?rc?rn riw arfc i aw ft: “ gat r^pfr gg wm w 
srar wfirfro ” f9Trt\ wra^w*n^srsw^°r gwrw wmwaR 

#wan-R^l.*wrkF^K^twfR^« #w wra 
“ ?r; g^3 <%*TROT aftfKW <R gWWWft«Wr#r $ # «WT Wnfe* 
*i 3 RT f%RS^ g# 5% W qRWTRRt^: w ar§r- 

^pf w gaw^wwaRt to?r gfera gwftapr ” fr4, ag w- 
gste: groat %5R?r wN>: a(^%pfN: ggg: %g ifir fear- 
fateftga; l 5r5Rm=f^s^j, “g#*fer g^Sf- 

SlwM^ ^5PTT WRT ” 3 3 RRW? 

“afiro: w g? wgr jt^ot foggfc gfa- 

*Fa*g te^ftgg?gsg gf&g. 5 ^^ gatf^mRofTW; ara* 
^rr^gtajafigt gsar rgwfcg- — gshrarggsg^g faspa a*?- 

31836 jprrsrjt^ apagrer i?g ira; — C£ g<p> afsWr: gg*r g<sfitf% aw 
JTWT^rewT^^ f4«rrr: TOT gf ^ g^sr 

fowifS&g «ri ariterfiRN: 5 gar r^3%^4f^r?Ri%r%R4R5R«TR 
4ggror ro?44r arfe ” i 

a-tsssi m, aft®4rftr% g*Rgg^f4irRwfaRpf %m 

fr*sfcftggsm* ggg g^j g g f^sr^gg^ 1 sjg gw- 





fs 

fro 


“ wtsssRs wrvHrw'rft gfi?wr: wf 55 ?fg 

“qgl giww wf’wg: 5 ’ pfw (sr. v. 3. $) 

^..... __CyrL_ . ........ C\ N...CV _€^... „.,„. v * _.. fS>. <s % A 

gprgq; i grs’wrrFTg w w wi -f ;r ^ <?i sag igN<^H<-N rrft- 
j w j% WSn^KWINftraW IWW: f§FW: 
wFWwtf^Fw: i rV^ %wi%to 
gw gw %w^gwwr*wwgw % q^rrWtpr- 

(w. 1 . v. R3) wrwrf^i sff¥tf%ji i 

gwrfcwww wwwiwt w°Nta:- “ R^rFWKW^gwr wfr- s isssa 
#igR^trr^ f^^rt: *tw wg wn?. ” f?Rg wgwrwwftwgfSr- 
swgwrwffaFjgT i ^rw wwrtejshrofa 1 w§g *f$r 

gg grs^nir<i<i *rww iTOSrqwwww gfgg TOg i “ g^w rwii+t* 

’W' qg; erfr ” ffir gwr: ftrqFawTFfawwgwg 1 gg awf^Fg- 
f^-EWfggpl gfWrftfcr ww %wF^^WF^f^^>t%gg- 
gprrw ggjwg , f¥sg%*. mww^WTPTflwwwsr gw wHgw^ — . 
*wrcrfw srfFPreto^raig ggwrg “ ggt ” 

§wf% wiwgg i fwww srftfWr— f%wr; wr 
S^C , 5<r^#?mF^s %8nffcTO$hr gprr wfircT%wr- 
f^ | wwrw qrccribgg wmn ?jf%g* — %smt 

^w^ir ?m%, m m f^i^^wTwwfir^fwrj 

s*®#, f%qwr% %gw ■ 

WP# I .... ';' ,' 

wsr “ g^r fgwnShw wt m” ffiir wrwwiww wi w gfir- aisasa 
to — 3F^ir%r«T% *|toN vi 

ssNto iUf } O). " ■ ' 


i. 



fwiaftdfa: i 


sTff foscrfr: TOT q^RR TOT TOfofcT 

=*r <rsr cr srRT<ins& | w *ng*rw ww rwwfr 

mm* tott ^toffr TOPTfa*f*rR; 

k^g^rwR 2 ^te^rrfR: Urcsrr rot *torj s^tr: *\ 
sr?f%#§3r 3TO7 «rrrR srRrstsr zm q>TOf “ w % 
?r 5 rtj sw$, im *n%g m, 3%r: \m% ” 

“ % gw: w*rr ^r*, srg&g r^Fw w^rw^rr: ^r- 

*&, ^rf^r: WRsrfSwKi t%r f%wf% ^wfrr:, ?ra jpnfq 1 - 
5^Rli v ScJcR: T%F?f% f^«iRTs| cffe ^iTSFcf 

f%^f3TT^- cR* sr# jj7^rrr?rf^3jff *if.«f spror 

“ prtsr m irrff swr*3?T i 

*rt#? ?%l%=^F#r <rafc n” 

Ifirsir 

a mi m ^<r s&eht r%rr%?w i 
ftfcr f^tRT *m^s0(**n t 
% *\ <mf^ m% t 5 ® if 

I®? wraHi% *f<r i m m ^qrfirsr^^arr %sjwt> 
j m «w *w ^qfJr^qrfqr ^TOTOW^r^rf^-' 
$m - i( ,? ^f^q; | *m “w ir ^rHpsr;^ ,j f% 

“ ffe *■ jfRrg *t*PRr r#?£r 

i <s# “ frsoft: tot to?:” “ ftr*< 

TOf.^ $f<r *r TrrRff^f tot 5ffipTr^*w# 


: ' i • ' ' tm ' (T) ■ % l%F%WHfH: (My; 0) 

s. 4fe (My,.T) ; f ^ ,(Q). : „ , , 






tt 


STfri STgo^f^r 1 3ffi?Rrf^ *1% ^R 1 f^F- 

3jf^Roi«rT^R 1%^%*. %qiw sffwcfr r^r^r, ^ew?rw* 
f^RTi iffr^RF^ I 

tr# qi^TOq r%5'3rftB^^Rj TOIF! gRF^r- 

sfa m®i fosflra** i cpirfi; 

RWT#r% — 

“ f^5gr%j fmvt 

^r^TRq sfsr to wr: ! 

Wra f*p-reRPFT?R! 5R?'rWRi:s- 

Rf^frorr m^i IS 


%$& qraRf^r 

*r*R r f%^qf m r ^rt>: i 
wr <t<tot?t f^pir 

ww^RrqRf’STO Rr^rf%« it v 
mi qsRTf^nrwf^r — » “ arr^Rr f^rorgwft f^gRC 
R^?f RRft RESR&sft %PRRH!#RR«m5% 4 n IcgqRfl 

cr ^q rfir^r^ *pr f^ * ag^> ? sqwfr^rRr 
qrf%raw^^s% wW^RTf^f^ssr’fsfq f$w «w i 
^Tf ^ r wr r ^ r # («r. r. %• ^) u R m%FF% ■ v&ftr sgcarrit***- 

stsfttr: wFFfSR^p^ {< r ^ srOT Rt^Rt 


n 




1 IR (T) * «fWRW (inandaSrama). 

8 Saipkfepa ditltaba, Oh III, v. 228, 229. 

4 Paac»pf4ik5i p. 4. (Vimanagaram SanisWt Sariaa) 


$•184 


®<tm 


%5?jtrffqupq: f 


3 19 


3191 




fRt, “ anvp? srewr f%gFr ” fr?r ^ ar§rw^rrti5c?n| o3?r?;t- 

I ^rwrm i wm “ g^jRn^r^ <ranw: mm” 
?l% ^ (sr. n, 3 . ^) ^^R^rrors^Rr 
f^*T*r i 

^ ^rfW?*: ^q^cr^r^rwiwm^ zm m 
^w^qR# ^N^e^proifsqw mm Fm^ ar^s^- 
^RTO^ira - f^r^r f^sn?# srtsrtfcrsr 3r^i% ^ q^. 

^ ^smemmdm i rrqr 

?sw ?r#TO^jorrR^ ^ ^§rw: ^f^rar ?prr * ; %?g 

ajor^R^qr^r% ; s^pr f^crr^ 

i ^uwl 5^ ijappS^R wmik I ?T ^ 

^ *?>sRR$k#iw ffir ; 

®rr^wrr%w (sr. *. *. n) firifa 

* *T *r«PRT prRRTOTf a^^Rb W?R&sft ^ 
^TfWts^qFIWrsfe I !T =TT ^TTR 

*nw#iwwf^: i f%Rr ^wi WBg» r4ft^^ 

^ ^ \ m <RigsarmRR^ w^r-J : 

‘*^>,# ¥5jg g*gg f^sRRrr q<rr#ti 

^s*34<ki, 5tsir?tr ifsrprgqRp ^ 1 “ ^w^^rnirBRr aspi^r 

1 ^ (T, My, and O) 

2 AtraVyfikhyS, IT, 2, p, 25 (sJamsailla edn.) ' 





*1 


2fc!T#7i r%5tTrwiR5rr^ferrprj%:^fTr, wm 

rrok* fwro; ; r% ^wfr^swR ? ” ffa sif r wm, 


a 


*\ 


miw 


SfRR^SRR *T- 


f%3Rr 5 f? ir rr , * ?resnafafa: rr n ^r 


qfkn:: w<r: :s i ?TRrgarRR ?rrm. 6i st'p-rrsft %F*rr5£*»FRR- 
” m qmrvm i 

wr ^^w^raro^rrj prar^r^'Fi^f r ? ? tr- 3- is a 

TO! Rg^T 1FT I 3Rqr*rr aRqf^tRRT” 

^rw ?Rf5?9Rqr ssiwr f^F^r^r^q^qRT^rq^ : i 


?rrfNw^sfir 3-1921 

Rsfepl ZOmjfiM 
%fa, m m ’Tl^rrf^csrr^q^- 

5R argrf^=sgRRirt ^rf^req^l^RR5?R^rr wair ; #pr«rofr- 
dksfa arwpwrrcftft ^ , ?r«rrfqr qRagfc- 

Wf Afr^ 5rN TORRS f f^RlRSW- 

Rrfir wrrr crer wte^iRj%f&#raira 1 r 1 tor 

*ipr qf^rwrfRFSR sr^tos! wkrwr- 

snwr ftKjprsR.. 

Riftwar prfa %w^\ i 

f¥s®%; ^%RTOWPW« *•*"* 

rt^^sr fltt3rApnrfc4&* * #r«srftr ; ar*rr 

1 m wiRgwr— (i 1 *i«it *r f<$«iR ,r 1 

2 “ fcir« qi%” *fa 1 , ,,... , ( 

8 Riq^r, «r. qr. *■ 


3*1023 


grawwifai r gr tow *** 

m&\ 1 

sr^rr^^ fPr (**. r < ■ tf ■ ^ vs ) W* 

f^T^or TOTRf^r s^r^r^i wr^ R rW*?R: 

i rr*{. s ?WTfr re# ’ifonrotfafopfo 
si§rfW^R3?Tf^w^r, fWhw? m^fmm m^m* 
^NR^RTTR^rTO^ 5RRPTRT *r, *RT: WSWfcra&*r 
ff!R?f 5Wtn^^ “ ^rerr *rrre: ” (*. V ^ U) 

5[;3|fkr3R<Sif ! g'QiTMHjR f^sn-RR ^TRlf^ST IpirSW'-f s??0T9f arf^r- 



sTOEmrai 3r%R5TPTT ^=*rereT ^wl^T^rr- 

fW^ isTJ^n^R^ irar i ref#f *s t <* <i 

m% R^WI^TRT} I cR€I8J1WR^rf^f^ S5 ?ra^«*R{ i 

fiffe mftRWN ®r * <3W%, ?RT TO 

<re»^Rr*FlfoHlf« STf f%%g?OT 


sramrs*^ “ * ^ s^t s*rer ■ tc *#m; 

im ?#3r i SR ^Tft — 


a 



* .., , 

3*mTpRRRT i 


^RRR^cRfWF flcWfWT #R 5TT# 2 II ” fR | 


imm^s ^Rr^w'-Ri, 

“ w*#r i: reftR •rs #f sr##r i 

fSfFRR WJI^ sr##r ?{^Wi II ” 


1 ftfalWf W (A ; O) 

2 Khai^ana kha^a-khidya, para 163, v. 25* 







# g^mrroici, i arafenc^ 

g^r m *fptj srf ^qn p^p r - 

w^rr^RF awnjBrrJrt ^ ^jrpt^t^M 

*if# sprf^cR: i 

573 <rrc*rc w&firo^wi*r 321 

ysn ; *r 3 To} to ^g^rar «n^OTfhr- 

^crr^R t^Tfonrer rpfNr^rr- 

sjmrfirfir 1 giTrcfir $?# zm ; ^ ^ 

q»wr%^3gr^i ^rarfirerc: urn: ’jsrfggRfa 

f*r 'Jf'swfir TOff^r R* ^ qr^F m $mw snp?srf?% 

f^ns^r 3j?rgi& 1 

w ^isjir f^Fs^^j-srsTB^f^ ^n%rr <rsr aan 

wif^s^iggR qrsfwR w% i ?wr- 

% amTTO^rfT^i — “ are 3^ wr^rf^i^r — 
argrcftfita^rft ^ ftstt^r qsTOf: 1 
Sf^fapifwTi qRTR 3 WRlft || 
wm#fiRf^?rr$r § srsrr HfiR mm: 1 
^ROTfW: TO 3 R % ari?R# fit w&fc || 

q# 0 T ! 3 i«rrfir *r*fi?r 1 w **$ 

WT*f«t tot^t $m. 1 matijflm i mm* 

\» 

Wtlf’ f8(% ■■ I %f%5jf;gRf -g wroi^fir 


ri swpgr* 


1 srfiKr (A, Mai.) 

a 



M 




^fN'RrssmfuiftTcr gjgjg I qg gq^gjpqg gr- 
grq^i^spg ^qg^rer faqrqg i srg: q3rqg??g <m *g?g- 
%M ^ra i ggpgw ggrf^iggpRrg — ggre g g gigg, 
^ g ^ferf^flr ! srgrp!' *r qgrg igg^ g ^ ur W as g ^r j 
giftr g^qqqFqq | g qg% *mm : #*T 
g|4.q<,|^u| qjfjg ^ g gqq'fcg j qggSRjS^: q^HR[ | snpJjgST- 
$?(■% sgqfgg: i * gg: *rg #qrqr ggr-g ’ ?fg g^g^^jg i argr- 
fq gwqqgggg ; — g?fr f^rsrf girgt ggrfg srgj gftq*rogpTgR*£ i 
g ggrft Ift5gf wr w ^rr ^gg s^g ggf^^r i gg ^r 
mrnt 5 qg sgsrfcr ; ggr qo? qg*qg; i g qqrg; f|gfcr i gr- 
^n#gg, q5g^Rgrg?gr (%gg, ggr qgfo&: i g^g 

^Rq°gg. I ggn^4#Jrr^r(% ggTW{ i gg g gogpr; 
^gf g^ggj q?j5q^3F{ CTSYKRt j *?gg qjgfgggg gq-gj qj- 
gg#g5?ggfg ^ ggf^r gf?qf%f^5g grrg., g | g s^ s g g. 
grggrgra:” wi g?gg ^Fgraw g^fe4* 

f%gg?g>^^g?f%gs?ggFgrgrr%^cg g?gg, ^wFraiw- 


fWR^rgcqrgrg^g gs^r^g g gig-grgr^g'r qfcscgr , g gr ri %qqgr - 
TO^grswFctf ^gWir fgpg?gr, ggqhjrfossrastffa: mr#- 
gf *gq?sf^r g<qrrsfq ?grfVfg r gg?rr 

g%?F s ^feqfefecgrf^ q^rq^Fq 2 ^^gr^-gg gr gg- 
^gifg wifti gggg $w«Rr # g<*q g?^g^^ggtgqi^g 
wisaifrggr gnf^ggr g^ggrgswgpjrT gsqrfaqql 


i r ■ «rrwggg^gq, jj, 9, 23, 24. 
8 ^%*. *n«q (0) 


5 


gwf^- 





gfroro <m*t i ^5 

q3kg 3T«nq'f^r 3ffq- Wb i s?^?# % ^’7<f 5ft 
^?qF?f s?r: J 3R*r4 ^KPRR: 3 F^pt: ! 

ftft ^ t^-RT pr4: i % frffsim m 5ff5n«rr wtffa 
gspfNnf^r. , rr<^}f%%: ^ww: «mre*r *t 3 ^ 

^mW snrarsBrob srsrm^rr 1 w, fft* m. 

5fgw:, ar^#prrfafo?R: 1 qfiwfw- 

^55 ^ffr, str s^pphr w i «im ftsrtfsri fsrft- 
$t: ^dfP* r; qr^{% erc'swsr *RRfr ^RffRR: i 

sstrkt mmmmk i&wmmw * j ^ rw > 3-212 
f^^rqr, mv JTf^^rrwr^!%r%«^i^;q[; *r srr- 
*nwF s rr ;? iFfi “ : 3R5rrcr srnwn nri^r arr^i^3 ifw- 


! ^3 ^tr: «H ” ^rprrt- 

^jgfp r fif *r£Rts$j*tfR5 1 ^1 mV.* T+t c^*?-c j -i r V4 mP5' 

1 *ss«ftft* ***** <mm*mfk~ 

1 *r ^ %f^5 ^hto 

afsRj^i “,5Rrt wrrt '*& <r??ft 

»w$mwg* 3 FP t> <Rnj¥gf%^rRR^R <m “ ww 7 * % I ^3- 
h ^ tt ^ r: $ 5 * to” 1 li mm 

jt 5rr^” 1 fttn*!*- 

^f^' y^OCT » *f ft r 

m 1 ewr ft^pfN' “ ft®- 

. V 3t, , ; , |Wr ^«*R5HftffWT>W : CT) ,,. „ „ ;i| ,, \ ,., 

a % itflj-*- - ffir «i^m3: («?. r * *{. \%) v 





%sifi?#pks i 


3 213 


3,214 


«rsrfcr ” i 

gf^j “a<ri gr5Tri%^m srsrarc'r ^ f^r” 1 

JTFf i %i ^^r^aFfRrtwFr^r^or err ?tNp£ i 

f%sf , w^v. ^snt 

S?fi ^fWT| aTOSg^l: 7%: ; it cT«TT JTPTRfafcT S^T^T- 


$w “ m T%Trf^R f%g ^*rsr% f%?gq- : 3 # sr§nw %ys*4 
H % ^FTS^rs^i m *3rTfa*lt$tef £§r cRqq^R ws*l I 
?r«rr %nPdw$f&r , 

“ a^R>wf^r sr^w%g %rspr 1 
=sng sj'tpim 3^rcq; 11 ” 

^Nrrcngirr %jmm* gref&i: srfir sfri^R sr«rrcn$ wr-mt- 


n^iWR^rgwsr # wrfcg 

sm#rg^rtr?t wwrcf *r ^MrrcrCT srpr fjmf ^rc[ 1 

“ «n*ni ^rr sprat i 

sr ^r fsrsrr Wr n” 

%$x '*&$> >w# f^Nr^r ^Wr Pr- 

3Fsr f^rf^rg 1 


k". 1,1 1 ,;; ; ,"' ■ :.*}" ** : T r , ■ -t: * t 

?r«rr *rgpi<rr ^ — 

“sgttrrr^ sfNm^sr *n?r w R^?r^ • 

< « '> ‘ \ ‘ . 1 ' , -„ - u \ a A- ~m > ,,, ->. ' «L ■ - T ,l fr tk JJ ' t 

®wiii?T 5RW 5 w*Rr ar^rc^wt 11 

j^ y lip ^ ■"■' f" ” '' " 1 ■ » ■■ *— * * r — 

1 «r. g. *• S- ? V 

2 Aitareya Brahmaija, II, pp. 936, 837 (XnandSArama 
edn.f ' 


fWferf^R: 




f%^rrr?^ srasta: , 

3 JU 3 J ^rrar” w, “ ar« w«a awir^” fUr a 
g^flf i ?rraa wm . ! 

^Rfrsrr^f 3-215 

tf?: aparfrR a- 

^m^Rram’TSj^r jpasrWrg siwwafafaar^ ^srar- 
T*n f^^rcwrp-w^a wasr m 3^ a?fBr^ar 
<r fSt?Jar®wi!%: ajjafaraaKW aaRar m%~ 

ftg %fF?rHr aga aa?aa: sp#?r: 1 aaF*rca# 33 :, 

^cn^t “ srsrrag a: ara& ” f^n^ai^r^r gaaan^r =Kwrr- 

jRRnawfa “ ^^arsf«?sr srsrraa aiFt f^ierlr la- 

gers ”, “ a&a *reft alrora; awaMIft” ^rrftawFrr #r§. 

■rt% 5 ^r«K=nr%” sft % ^i^n^ rfiroftOT? *&- 
^ wr ^al ^gfpiarrg *p?? # aasreRftef ^^jftafirRr Rpfgq* 

i 

*RT fiRg# T< atr wrr( .^m %rr,^ ? a^f ®pi- 3-aa 

#ra*i;, a 3 w^Pf^i t asr^fro f^swsrfew^ara:; fk®i 
wiftr ^mm.x, ?Nt 



faw§TOT^rs*m wr" ^r?pr =* st^tow 

^frnr?^T ww faroror i ?ta 

f^ssfRPT. ?!fRtF mr% ^ frfpfftwr- 

m srrfr^: i cF^gf^ro TOrr^jsr (w. w. t. $. \) to#- 
TOfmrrTO ; r<TO' tos^totw ttw-fTTO ^jpiwi^^TO' 
Spw r ^^wf^rGrf^5!T w^rfacki ^r? 1 

to^iiS^to (srr. w. %. \. \) to ^ r to Bto#- 

!3^F 3#TO 


TOW srspw 


totor ^ 1 toto^ 



0?rr- *rr. \. $« «) tow 

stow to ^T^orTO TC^^r 

^ *r. — 

“ ^yrrwTOP% toPr# 
mfe 1 

*f «$ R?pi^R§^[TORT 
flt ^ *rsjro toto: 11 

^31 ? sjtot fatir to 



I ^r- 
#rt: 1 



N 

WRW 

toM 4 gr^w^ toft*. 11 ” 


”$r ^isjn#c^f^3ir 
oitwTO: ^#iTOww?^tfir stoto <r£rof<r 1 f^sct. 

<«H«kiii|*i(m TOTOT W^.t ! 4 d > sg^ 


ngn (?rr. w- t- %. ^.) 


sffcife^iigKEeisii 


ItPTiriMRPiZEKII 





WM^ca r Jrarf^rr i stcf ^ ?t=f (sit. w* \ • 


s.) ^fprrRFi^rsRi^^cf^ 

(m. *rr. \. \. '<*) ^nwrorar *r#- 

^RITSTW^^S^ F^fRl^ (3TT* *TT- t* t* \\) 

q^arw ^f^rfvr^Tpl sri^r^ri wfw<t t #f ,: ff^ w- 


sTra: — 

“ ?T fflBT 55F% 

?r ^ttft ^r =q *m faw*t i 

?f =fi^r ^f^pFsrr ^ U ” 

JR5F uajFfFT: I 3P5«F<fW« (^T* *F* ** 

Rjpiri?t q'jfpt^m ^ <? ^S^T«i ^Pwq,, 
« H stiffw^, ^rwri^r^rf^ ** ^Nt^f- 

^rq:” sgnfow “<s*fowfa sr^^nrrf^^^ f^^Tfa- 
^p=5p-4 fcrato =q t-fF^T^Rr **& ***** 3n ^“ 

*q$” *F?pito J WPZNSL, m\ “ '^^S^TOFf*.'’ (STT- *TT. 

X, % t %\), “w r <P* m - ** ** < 0 > 

“ ’’ (srr* w. f <* to), “ are^qrf^r^ 

scq^S: ” (srr. Hf. X. V *U)> “ ” (W* *F* 

3- %%), 0* r * w> *■ *• »*)» 5?nf*#* 


Ro), sfoElq^TRI. ” (5IT. R. S>), ££ ?ft- 

” (s?rr. m, r < s 3. w) r^ff -5|r€w^r^ sw towif- 
^g^sr^THf ?’ic^w ? ^^ fqr g oi ^ i fefir 
sft snrf&r w| wsr: srf^kr? i ^towtorsfa “ ^ 


^WJR*«'J|$Tssrto: ” (*rr. m. R> %. u) 

f%r ^r “* to ^K< a crr# ^ w, r. \. #), 

“* 5R>5R^ift ’ (m. m. r. i, \R.), ?r 

” (srr. «tt. r. ^y) 

*wfa f^wrftcro <?#*: j gr^RTwn^sftr “ srR^r- 

w to *rr> 3 . 3 . u), “sr^RT c*f*Rto ?rwr« 

to- *rr. 3 . 3 , ^) 

srTwtoR*^tow|^js( rt j ih ^ ££ 3n*n^tor gpr ^rrrt- 
^ Rr: v to* $• \> ^R) ^ww?n4 «f^r- 

^ ^?wn?^r^30TRr57^r wfe 1 'm^ffo a #f. 

ftoi%'gl^?rrrt” to* 4r. y, ?, f <), “srtoft $jf^. 

to. «r* » . s, 0, “ *toto storm;” ( OT , ^r. ». 
S* *), “?rWpm <Rrtom;” (sjrr. w. V. S'. U), “cPffa- 
W 5CT^’' (to, w, v» f <. ^) 

«Rorr#ri^, stor sm?RRt ^tu%: ?tor- 

*fto ^tom ^jpTPrJrrafefiror jrwril ft^rr: 1 fl#r- 

tor g ^ Eifcmijj to r «RW& ; ^ 


fcWltafoipP. f 

*rk: sk srs^” (s?rr. m. y. v. ?) 

§j?wirtorw^^w. “ ^fFcrk 3 ” ($rr. w. tf- *. d) 

^ifrTf ^ rkfk 3 . 1 
^sfg^krr *iw iwi 3,23 

5jrf ?Rr^r ^p rofo m wfiwr 4: k^nfk 1%*$ 

^rprfS p k sfkropsrrt: wr^rFfrt ^n*? mwi* *J*pm- 
3 kNre* rr ^ript ^nr. f^pt kw^ik?Pn% ,K k 

srpprr$k<?f ^rm^^sFrr r%M% * ^ 

5g*r, — qr&jsrMt wgmmwwrt k^ket* , * § aRwi#* 
fk faui«i 1 fowfifcn; 1 

argfir — (m *rr. \. \. w) “*rc&K mm s-aai 
* u %g»rtfo, * #^r **t” ffir 

“ snr 3 V ?k 3 *srm tot^t to&, to 

^ T g^ rfkwm:, «RTi srpg. snsr: * *w TOCT^P^T *rki*r- 
|k” ^r ^rfrqfkKTOk, “ ^rw Wkg* sr*r gkr- 

to ^rewk kr®g: ^rkrf^t ’’ ?k fWflc^r- 

fks^ww 


siro f¥^fikTO 
m$*t m * k^rwk ^(%< vti <w u w*r- 

iww^l r g3tt*i>P§r ^st, TOk ^Nr topw ^w*r% ” ik *pr- 
ifikm sro^TO^r^wr 

■$r ' “ TOrkr srwfflf: TOr^rs??rfkr ^r- 


t*nr ^#r«Rikr^c (l i (srr. #ff. $. ^it^, ^«w- »■«*» 

?;#' 


*mm. wt sfearwh w$t 

5®rt^RW^J5 i sr^tosft sfiraTr ^Frer: W* ^ W*f 
sng^qv ” ??5r%^t^T rWr^*?!®^? f%- 
*rrfe sn^scm sr«r * 3 ^3- 

fforRr^r qj^sr* i ^ — 

“<srr&r gsrfr^fr csr^rr wr sossr fNr i ” 

^r jn^mR mm ^ torhi^r^t 9Tg%r: fro 
%r^iw#m wf^r *^3 i «w rai#RT^f ^ 
g?pt m f^f#*b %$m a*^roMMn*rf*ra^ 

ftffcftfog- TO; q^WWW^PW W*- 

m ' 1 . * ; 

“ qf faifr ' fffaP T fafaV®q$<Pr i 

SElffJTO »W^Rt %TO *T TOR '*T ll ” 

# TORTOTORTO^TOT: TOW# 

#rf5$ro TO$®Rrptr 

£*,* Rte <twto tor to w*jfi mfo #R3 1 

OT l f f Iq^SrCTT^TWr^R ?TW 

I 3# r £S#f fRW sftftf IfW^f 5T3RT ?I 

»0^r tor TO ar^rrni ^ ^ 

wtMk*. *rt 

pm* 

u. _^. , ■^.A,. |, iirriimi ^iliifHlii 'ifMliliiiiirf illt^Mhifili' 'T i Hfl1tr ITlTr J 1 Tff*‘' f ! 

•*Sf1iVPC*P&l K 


•234 







srrf-^M 3=rgai^in%w ^Iwspri^ATR- 

^nwrr 

“ R^TM' yi SlfT W 4 Tc^ |^41W i I 
^ ^^SpR^R ^^q-f^T^I II 
^sfjfRT flR^Rf ^=TO?T2?fteJTrrT | 

ti ” 

?fcr qj?q<Roror erftrcwwrnnra win ^rs- 

r?PTj RQ^marFR'T'irpTTR ^wRRqr*: *nF7 3 Wcppt i grreRTpr 

q&Pf; I 5Tfr *Rr[ 5fOrf^?R 5 3RRT f*F$- 

qoffaw nrn: % Wi, h 

# i asrrc <t%rd rn^ft — scsmt 

?#ct ^^ropTORWJ w§^r mt: i 'g^Tft# '<!%* 

^ff i crt ?rf^w 

W: RtwqqWTSiM 

^rr#rs% |^r%^r^Rr€: #■ 

f&nfq cffCT«rrfar ^frf^tpt ?rf^- 

M '< ?' , kiJSuiL' k 

qw +KH. I 

qj^rf^rrMNifa a f ^q fr qjj% \ mt H; — < rere gq r 



ffa CTgm^rrr^ r^- 

— r- . — < ^r r* t — — — - '— 1 — | ~ — r-f — - 

1 #q^fqrwwqi£ (My) 




3-235 


3*2351 



2852 


2368 


i tm 5r«mTs^ ^gqft- 

wt mwtwzwmt wm m srar^r, 

£t m sn^rr^r^r ftsro ras^&ErNfr T%f%- 

remrer: ” ifm 5ft%sf4 *for rotht «n?- 

ornt^ qR^^R!%i^teRFiTg?F^, srf*rcren$ shtwt “srr- 
(s*rr. rt. u 3- r <H) W W^ 3^ sftw 
R^panwT^sNrt^ i Rwfa*rRt r § rrf^vrR^mf^r m 

ihr awfe i f ^ r wr%^ t m %Rra' ?n<q%^, 

«irww<Rr$4j t* ^4 vkv * *^j%ra^R- 

srVft, 5nt<5*R* crfl^OT^rnTr^rr^ai# <?rcSw ^4 fk*®m 
5rf^RT« y fdr l 

jprrn^rpr «w sRwf^T^r^tsfa Oar. *rr. #. ^) 

“ crafr *kK FTrr4 fSftfNTOWWra: asrfrpR# £ *r4k 
qi^Rter^r mm ^cfRT ^ra4 ^nF«wrfW qifa » sr t?4 ’” 
% s $ w zw gf^w?*r n^wrRnftec# 
w4^n%qrerr#flRr?t’ t 

<r*rr f&#rp^R.sr4 aNrrftwft (srr. *rr. r. 3- «3) 

“ m^R w^:*swt^w^ <£{Rr4 

i w im ^wFsr^mrn^ ^^Rtf^RT 
ji^rat.jrasLi mms ^rrt 4 snqgsm. i ^ ^ 
^|pf ,ifR qsrfofa ” # ?rfR^R 

sf^r ^F^ r fc rf^ri^r fgw Tt4*f<ww^ f *mrft?ta j^rk- 
«TRtqri%Kn%f?!T i r ^ g^awsfs **t«r ^ 







{ mi “tow mm:'’ (?rr. \* 

v O 

%%, ^twwrfrwrwwfr ^?=rrffTOTO^rfcr tot®t, “w^rw- 
qparor w^rs:^ *Tr% sN^t^ swrw*” srfTw^w 
^ffcT5rfrrf^^%?w^*w: ’ ($t. *rr. R. \- %R) 


^r wfN'jpRjroi rwwrrc^wra#R£<tf ^ ? to 


snwjRRrrfw^^wr^r zfe&fot i wff 



*rrw ^tp: i ^ w ^^rswrtw oST ^r% t m\ ^rftrssrwtt i wwr 
wr arfwf^F^^w^ri i ?rwa3 ^^cwK’^*rwlroiwrrwr^5 c rwwr^ 


f% ^(finsgRTcew-w:, arrCn%f?f%f%^5te^R?rRT ftftfaasrwi- 
nf^rww wr sfrairw ; srw w^rs^^r<^f^r%fr^wiWFT 5T%- 
RJSf W&(*m Hmtfcf ” s[RF WRlf^WTOI 

<3jfNr«rrwsfa Osrr. w 3 * r \) to^tor- 

u«f #^ j a4wsaT?i ^rftw^sr- 

wRwrftcm “TOf^TRrf firmer dflr irpr TOrfr^’’ 
(m. w- ** \) *fr *r<vhmmk “^'k’smtt 


swta ft 

wiwd w wre^r; foprafa wfw$%r arftsrr- 
fs*$^lw*iRi I wwjttww sRftt 


” fi% *wrcR*3for pw ^^^^Twrrft^rfa- 


, 5 , « #1. ^aiTf^Wr ”, # 

gpiffiwn “ wriror 


3 2364 


3-3366 




RPrtfcmWn i 


«ikT&wr: ” (srr. *rr. s. y. h) ^stt# wf’iimtm- 

^rrai^R wrf^cn%: “ *r srr- 

RFr^rwrr ” ^^Rrpk “ *r ?rw wnq* 

sftfWr 3tt^t” “ fafaFwfa 

^TR^rf^rf^r; ” (?rr. *rr. v- *. ^) ^rjrr^tot “ «**r 
m 3R 3fwiwi?r^OTin $a?r: ^nf^Rrr %<r- 


jRF^rt %r- 


R^RWT3?Rr “ ^Jr^q^rrwtt wm* 

(5IT. w, y. v, w) # FTSTRflIW “ 

^^fRTfg’Fi^rsFr ^cfirrrwTr srr- 

WFOTW arr^RT IRi ” 
jpsR f^r^*jwn%;# 

w^rr i cgnrprf^r grafts w^ *pt srjpt- 

gf^re^ ^ ^ tr ^ sr^g«rr g«tef 

%?r?wr3r&sfa fifR^qw^R mm ^ '■ q^frsp^rqag^r- 

®^<KIWT *?H(W%I% Rd^nl^ *TF^JR^R 5T%S SRf 



Amfeifofc: i 


Mwfowsnk f^oTf^csr^f^R - aaase 
^m mflrerc Rr^wf%Rr^rk. ftr«r3tk *m- 

aiw# wwm*m* Nww^ 

?J3«TOWRw<m “ 35 % •f?k^^rkwrf!5P#r ^sraw- 

m OT^r ^nroppspifr k^RFcr^^^ra ^rpt s^kf^uw- 
fkrerr 1 fT^FRTFrsc wtan$r«$r*rr w€*kr»R- 

onf^# ^ri ^i^ i ^ fznkr srrejkR^ 1 <w- 

W. %. t* I) WPI? ! ^f^FR^RXJH **TRmhr ww- 
«2<#i§JTr«^R:cRT ^srarasi wi^wrwirararaf- 


**$& srfs^rftr 3 


WIT 


_ <-■<> . 
3 cTcwrfrt 


?r^krn w # (srr. w, #* \. \%) ^iPci^**m*ir- 
3 Rfw,*?TRf^t ^$fp£ 1 h *m “ 3 

<rfgfo r q ” ifa 

vtt ” *flt *k for. ft. v . 1. \ \) faft- 

kswTflWRf 5 ^ wfifoi, “rWkfcr ^r” rnfkw 
%#trj; \ ^#3rn%f%?rMrs^ sr^r wrw 




#TT BgorfaWTOI ^4^T- 

4?# <w ^rf^w^fcr — s$r 

^norf^i ^tfrf^pc srcc&rsrc; i *r f^ror^ (sit. *rr- 3. %) 
fa-qr^qw wit^r 

^ srtXRpf: r%rw | wri ^rawrrt 
^Jianrt ?^F^qT^r^fTskf#^a«w #^r^re; w&( 


5fTjjqpqn; mw^lnnt W 

SFtf&R 1 

2 241 ?fH f^^orwng'mffrfld^r swrrcfftiR W *mar- 
^§n%^w^Ki 3 srrfc wgorargi^pr- 

•^wrarf^r ^FtRiwr% crpw^rwri jit^Rfraret* 
TCWTRFner^ 1 ?^ WWfftFRCT^’C’FSr^ rWTTR I 4Wf- 

«gwrwrenrr ftarfarftr 5 5% Rsbrrfa I crF^rR 

*RT<JTi%*Rir3r %^*rr tonor^r f^qr*g , R*r ^r w&sg? 
«twrt%Wtsrmf%d^f ^rr^r srerf^rfafo s rEu n fl ilr 1 

3-242 ^FK^STTR^ W$ SFR *tf *t ^OTJ 

’WFjar <r#w» 7 ^ ^iggt ftf^- 

sft: — wn$mm$ — *$a$t ^rarx — ~ 




^nf%sicqr# 5 t«r- 


1 ftrare&irrfer (A) t fkw'mvfatflH (O) 
a. ’fiW m (O) 3 0 omits' ^iw— *Wfi:. 

4 ^rt^caTW (0) 5 *flwrft"(o) : 

« 0 omits 1 wtaa fo«r C05 



^ *?n$nsF?FFrr- 

#tew*Rtq[, “ f^^w^Fm*rt^ gra>; ” ffo *rer^, 
sraif srW'frf^PTf m r^fthtW 

fk*mm wwsfHrftre gsreneri srirf^r ot%r ^sm^r: *pr- 
*rfa sren^ni* n^mr^m ^yfowf^F ^ rwwwra, i 
23 Tf?i^rf^rr§^^ fa#rr£r ^ftgrfrfa^r- 
rifrtf^w 3jwwirr{% i ifar qwapt OTRprftqm erf^fq- ffpr- 
Iwreto^FFr vr warf^r, f%?§ i 

srfer ff jj'Jrg^Fr^r hitirt ?FcW- 

orrf fTTT|aff%%H RJ^S^F^RFW*. , ■ !?nf*flffwsft 

i wr f?r. — (m. *rr. %, \. *\) m?- 

; arFF^rf^q “ odg^&nw ” 


(sjrr. *rr, \. W) “m srfocw, ter” # 
^|c5ffe#j?:; “srforeRf^R” 5?T^r^ (srr. *m. X; %. 

“ «ct «V<wi” ^if^FRr^ir- 

^snf V8wti £ ‘ wrovirat. ’ ’ s<sfwOT (^rr.^n. \„ x, <\) 

■ ‘‘wm^ m **w $mi ” r- 

wN* ,ar«8piw^«4srww.t^^t^ ; “®w4«#r%rT% 

(srr, ^r. \. \. u) #^rra^ H ‘M: 
¥RWIrfffcWrf^f ^ ; “,,«!; 
i ? «®wi^isir ; ’w^: !5 prf^r (sit. m. x 

qpfe « i ; p ^Tf^- 


i 

#w. v 

, f h # 


'■' 0 ! . :,!*: 
■t’V 


ki (0>. 






(m* *rr. 1. c, h), “ wwgsr ” jpr^rr^ “ air- 
wgj stft: ” swrifairoNs 3f^rf^r^t 

“w^srtrrti” (srr. w. u) ^ “ qa&- 

srcrneft Rrw^f: ” f^ri^rmhB 

^rm'fr^ (sgr. wr. \. n\) “r4w ^^trj sriwTfa- 
q’fej” R^ffcrcftrwifef&ifqj “snw^rr^’’ ?w- 

(sarr. *rr. \. %. ^) rNcwt%ot; “g? % vnm *3m 
pw gw % ggpf r % ^%rw* ” crr^nrB ws^sfrr- 
“ww^” ^wfagjwi' (gr. m. %. ». n) **w- 
*Pi#£gn “ rw RSRfr ^jgw 
^wri^wNfc 

^jomaqfei'Jii ftx Higqwrcfr j g?r 

frswsfNrar i gwgswg #p»swrcfarr m ggrpm°t gw gw 
ftwnwr *i?pr wwu( i JTfrgiw^^ ftjolr 

wwr ggcsror^ r»$- i 

«|s#en^, ihr wa^r^ff^wr 1 ^^ fi^nr w^R^njo* 

CW9; mi gR^wfow^ (g ?. ?. K) — “ i^y r fefM t” 
# *mw, w gnr (sr, *, «, ^) “?w *rrw- 

wwfa” sw#imw, w m (*r, r. i, $<\) 

« ?wt ifgrwg wf $ ? *w fgnig wtirgrcRoi forwfr *pr- 






<1 


” ffcF ww ! ffWJWWWS ^fTOF T T 
; ?NnT <prq; , crc^r^r t^r^nr f <i#w §sr# ^srii# ?$Nth — 

“ f^i% ?mkv ^ ?fwi frwi! 

f^rr# stwfr ( ^ypq^r w3Fif «r, qarf^rr^reFr ^^nf^rr- 

i ^ gnr%?^ 

Rear sfR-{|%^, ^r3r«icrr?^ira, i srw srRiwnr 

f^^R; , f%^r q£r qrarrcjqm sRrsqfirfrr I w- 

3 ^, 5^|<|%k? 4 JPWWFRJI, ?|W^t W^ i ^f%- 
mmq i warr^r $4* m r# wzr® 1 - 

R9P ^ r^sttotr^ wf , r g ?32rFcT3(^r^ $?srr ; *i4 
^ k ^3Rra;2r w q>r*TRr ft'^^- 

spwtr arrsr??qi^gferrcr?r T&fi&Jpm m gftri ?TT^r- 

^r^sff^qr^q^iti ^r%g ®anq[ i wif?-— r4?%- 

wr q#f pr a|ww^ “ wr #4 %r jfftr&r ^4 ir# 
i%r?r win” shirt iq?w. i are rfi shirt i 

stew ^?ram#n RPif^fRR^ 

# qo gi rc %R ariroRorr *RR*i*farftiffrarfRr Ra^wr^w#- 
q&Rw^isRRwqito sHFa’rqqRRi^ Rr^Rwsrfeirt spur 3 jptrt- 
qfatRff r Rerq; t 

%mt STW^RRrerRWt; — f%q?re qg^agg sfaqwifo , s-a* 

r^rr wrRKR«P£i qrqrs=san^, 


1 ?33TfiC is the reading of most Mss. of this work; but 
all editions of &ffeaQth» BhSsya read ft°*fi%. 

2 I?l%c0) 





^TR^rwf^PT: ; cfsF^'i^rft %'iwi I arRvtra- fawrei fr 
3 t^ftcw^ wm; s snwr f%w*j siri^t ^ swwr- 

^^Ttemr; ^qtfirfcr i 

“ %f% ?r^3%^^r *rr£rs? t 

5TWfcr ’Jl^f^rfTl^'rn’JTf 5^WSR f^'J3Rl»ff¥rPR- 

RWT^R^ff cRJTflRf^f^^R^W^r TOfe*fPOT^ fjcT | 
^ *rN%w|sw^r 333; ftjffrR *r«sR 
3ET3FR[, TOjRnrrf^rrqr 2 Trftr^^R jrwrfw^, 


^r?ftf^Rrf^Rc ; TRTsrrRc^T :;i ^ ,: ?' (j r ^fRg*j«RPTr- 

*r sf^nw^r ?%sqr i <?# 


$W$R?s*r ^tr§ gteMr wk i 

3 24213 %#r^RRr Rwh — stirfctw w *wi% - 

^TS?#f% s^RfR^r^Rl?:, 5 W?r Z&TFrrm„ i m 
ffr mt w<rik4w*r m 

— fRRTf r^fri# jtww^ i' wnw^?r- 

ftrer ^w^rr%?re^*rfa sr^stf ^fri%% i?|sr s# jrwrM%$5$ 
g?g, ?r § $?RjfdT,rir[% irRT) FFRWurrwwrR^r ^^n^iprswp- 
teRiRr% » 3 #srw “rt^t *rr*i> m **p 

5R2RTST RRR ^P^'TrrR Hrffepf i 

*■ wwwsfr ft*rr# saw. ftr 

^Fjfft.icEr rwr: i 

— *»*^^ «*— , ' ,ll, 
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^rWgiiTtt #sr ^r w mr$r?*rfw!*r r%*tr 

=t ^Rmr^f^wr4Fm%d^T, 

«n^*ftWT^«i^f sfrwi^i F^Firfq- 
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1 This is a conjectural reading, no Manuscript being clear. 
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ponding more closely to the original, 
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f=ratar%r^SFT ^ s wf^Fft^|s^wfgqT^RT^, ^wif^JiR^l^r- 
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l- W^»(0) 

2 This coupWt;fe>f^jHd only in 0. 




AUM 

3rlkai?tha Sivacarya has expounded the doctrine of Slivadvaita; 
we consider here whether it is qualified- or non-qualified- non- 
dualiain that is there upheld, One is led to believe that the first posi- 
tion is what is accepted from the statements of qualified-D on -dualism 
and so on in the Srambhaljta (II, l, In, <-/ '/) and other sections,’ 

and that the second position is what is accepted from statements 
like “ for the devotees of the Non-related, there is release even 
here, ” in the commentary on the aniyama section (III, 8, 82), 
Both of these positions canuot claim to be considered final; hence 

i. The word “adhikarapa” has been throughout renderedby its 
nearest eqivalent. “section.” An adhikarapa comprises one or more 
sQtras directed to the elucidation of a particular topic, it is divisi- 
ble into five heads : the subject-matter, the doubt, the prima facie 
view, the refutation thereof and the final conclusion. This is the 
order in which they are enumerated by grikantha in his commen- 
tary on T, 1, 1. The Vedanta Butras are cited throughout the 
present text and translation merely by numbers. When other 
works are quoted from, the name in full or in abbreviated form 
is always given along with the number of the page, verse, or 
riBtta. The arambhapa adhikarapa is directed to showing the non* 
otherness of effect from cause, the World from Brahman, with 
special reference to the firuti “Vicarambhapam vikiro nSinadhe- 
yam, myttiketyeva satyam (Oh. VII, X, 4)”, Two interpretation® 
of this text are offered by Srikaptha, A discussion of them will 
WffouMlateV on, in the text. 


on« of these two must be determined to be conclusive. The pres- 
ent inquiry is undertaken for that purpose. 

This is what appears here at first sight. It is seen that 
wherever $ivadvaita is dealt with or referred to by the Scarya in 
his commentary on the Brahma Mlmimsa, in all those places, 
(the position) is stated only as qualified- non-dualism. 

Thus, for instance, in the arambhaga section (it is said): “We 
are not (among) those who maintain absolute difference between 
Brahman and the world, as between a jar and a cloth, that being 
opposed fo the texts which declare their non-distinctness; and we 
are not (of) those who maintain their absolute non-difference, nor 
do we declare the illusoriness of one of them, as in the case of 
silver and mother-of-pearl, that being opposed to the texts which 
declare difference between their natural qualities. Nor are we (of) 
those who posit both difference and non-difference, that (relation- 
ship) being opposed to fact. We are, however, of those who 
maintain qualified-non-dualism, as exists between body and the 
embodied or between a quality and the qualified”. So too (it is 
said) in the bhoktrlpatti section (II, 1. 14): “what has been set 
out already as to &iva alone, without a second — the Self qualified 
by the universe both intelligent and non-intelligent — becoming 
both cause and effect, that constitutes (the doctrine of) the quali- 
fied-non-dualism of £iva.” 

The position of pure non- dualism is refuted through the 
statement of objection and reply in the “Ik^atyadhikaraga” (the 
section beginning with tk«aterna4abdam, I, 1, 6), “ Now, 

from (the words) ‘Existence alone this was in the beginning, 
one only without a second’ and so on, it is understood that 
the substance which is (but) of the nature of existejiee is fjce$ 



s 


from qualification, because of the exclusion (implied by alone 
in existence alone). How may that causal condition be said to be 
qualified by the universe in a subtle form? ” Such is the state- 
ment of the objection. “By the exclusion (implied) in existence 
alone , what is excluded is not qualification, but the causality of 
what is non-existent; for, there is possibility of confusion as to the 
causality of the non-existent, because of the declaration, ‘Non- 
existence this was in the beginning; from that existence was born’ 
(Taitt. II, 7). Further, how does Brahman's freedom from 
qualification result from (the text) ‘Existence alone this was in the 
beginning, one only without a second ’ ? ‘Was’ (refers to) a 
qualifying act; ‘in the beginning* is a temporal qualification; the 
limitation ‘one only without a second’ excludes the existence of 
any other controller; the words ‘without a second’ declare the pro- 
perty of being the materia! cause of the world, and consequently, 
omniscience and omnipotence, How can Brahman become the 
cause of the world in both senses, in the absence of omniscience 
and omnipotence?”. This is the statement of the reply. 

Qualifted-n on-dualism is established in the very same section, 
in the consideration of the primary significance of the word “Sat” 
applied to Brahman. “It is not proper to take ‘Sat* which is of 
the form of both stem and suffix to indicate only one object; for 
through its stem and through its suffix it denotes two objects. 
Thus the dictum of the learned ; ‘the word Sat indicates flafeti 
and fSiva by means of the stem and suffix; they both are Brah- 
man; through (their) harmony, they ensoul all the worlds.’ It 
is Paramefivara alone, as qualified by $akti of the form of the 
world subtle and gross, intelligent and non-intelligent, that is the 
object denoted by the word ‘Sat’.” The use of “Brahman” in the 
singular in that context is for the purpose of reminding (one) that 
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SJakfci and fliva should not be undetstocd separately, but fiiva 
alone as qualified by $akti; just as the singular (is used) in the 
N.viya Sutra “The meaning of a word is the, individual, form, and 
genua (N. S. II, 2, 65)” to remind (one) that the individual, the 
form, and the genus are not distinctly signified (as being other 
than) the nature of the individual as qualified by the geuus and 
the form. The qualification “fihey ensoul all the worlds” dispels 
the doubt that qualified-non-dual>sm does not result merely from 
the fact that the word “Sat” meaning Brahman denotes Siva 
qualified by £akti, since there exists the inert world composed of 
ether etc.; (and thereby) it serves to show the inseparability of that 
(world) from $akti and diva, through the element of $akti. 
The same is made clear in the later portion of the commentary 
(beginning with) the words “gross, subtle,” etc. The meaning 
of the word “Sat” as explained there applies equally to the word 
“Brahman.” Since the determination of the meaning of “Sat” 
is under discussion, that alone is taken. 

Hence it is that in the section about bhuma, (I, 3, 8 and 9) 
iu explaining the word “Brahman” along with “bhOmi,” #U the 
worlds are shown to enter therein. Now, by the definition of 
bhuma; as “That wherein nothing else is seen, nothing else he^rd, 
nothing e|sc known,” how can it be declared that where the 
bhumS is experienced, there is absence of all other perception?, 
lor,, if the world exists, it is not possible to prevent the percep- 
tion c|o., thereof- (This objection) is raised ia the w f Q.rd» “ $hep 
the world exists, how is it possible to prevent the perception, by 
th^rqjleased souls, qf that .which, does not serve the goaj of 
anj tb.e reply is shown by establishing that though the. ,world is 
reajl it .%come^ t|ys object of perccp.tioji, qnly as pntar|n| intp yrh»f> 
is signified by t^e wor^ bhuma, and not as 8fjparajbe„,,th^rej^pn}. 
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“This material world is not indeed what is perceived by the 
released souls. Brahman Himself, of the nature of unsurpassed 
Bliss, comes within the range of (their) perception, in the form of 
the world.” Thereupon is cited with approval a text which 
declares that the world becomes an object of perception to libera- 
ted ones, only as entering into what is denoted by the word Brah- 
man which is of the same significance as the word bhuma. “So, 
indeed, the &uti (says) ‘then he becomes that, Brahman embo- 
died in akiSa;’ to released ones, after their attainment of release, 
the variegated universe, the object of perception, becomes Brah- 
man qualified by Energy (Sfakti) of the form of Supreme Light 
(paramSka&a), and comes within the range of (their) perception 
only in the form of Brahman.” This sense is explained later in 
the commentary, on an elucidation of what goes before in the 
context (of the Bruti): 1 “The released soul is praised in such 
words as ‘he attains independence, ho attains lordship of the 
mind (manas)’ and so on, By (the words) ‘lord of speech’ and so 
on, is declared his possession of speech and other senses, pure, 
under his control and untainted by matter. On his attaining such 
a state, this visible variegated univorse becomes Brahman Himself 
embodied in Light (SkiAa); this is the inner-significance (of the- 
text)”. 

Again, in the fourth chapter, in commenting on the sitra a*aaa 
“Bhave jagradvat, (if there is a body, then as in the waking 
state)” (IV, 4, 14), this sense is elaborated (1) by the (following) 

statement of objection and replyt “Now, if it be said that when 
: T rrr^ w — *r“rrr- — < trrr — 

1. The ,ta*t of the Srufi if*. “Spnoti svSraj^, ipnqti man** 
saspatim, v8kpati4cakfu$patils, Srotrapatir vijuSnapatih, etat fcato 
bbavati, SkS&a darfr'am Brahma, satyStma pripatlmam, mana 
ftsiiJpadam” (Teitt, 
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(there is) enjoyment in the nature of perception of the things of 
this world by released ones, then by their experience of what does 
not serve the goal of man, the absence of the train of bondage 
and suffering cannot be secured, no, (we reply), since there is no 
perception of the world by liberated ones in the form in which it 
does not serve the goal of man. This universe is indeed perceived 
as of the form of Brahman, by released ones”; (2) by his later 
citation of the text, “So, indeed, the Srnti, ‘then he becomes 
that’ ” and so on; and (3) by Mb explanation thereof. 

The answer to the objection “since the inert world exists, how 
oan qualified-non-dualism result from the mere fact that words like 
Sat denote Siva as qualified by Sakti”, is indicated in the verse 
(cited as) authoritative, in the words “they ensoul all the worlds”. 
This has been made clear by its being established in the Prakfty- 
adhikarafla (I, 4, 23 et seq) and the following sections, that the 
entire universe is the transformation of $akti. Qnalified-non-duali- 
sm alone being thus expounded everywhere, how does the doubt 
arise as to the acceptability of pure non-dualism? 

Further, the section “Na sthanato’pi” and the following one 
set out only to establish that the form of Brahman is charact- 
erised by stainless auspiciousness and exists in relation to the 
world, and that it is not devoid of qualities. Thus t (proceeds) the 
first of these sections: the initial doubt is whether Brahman is 
endowed with attributes or not. For that purpose, (there arises) 
the doubt whether, in the case of Brahman revealed by texts like 
“He who stands within the earth etc,,” the predicates of (1) resi- 
dence in the earth and so on, (2) the possession of these as his 
body, and ^3) the coutrollerehip of these are true or untrue. For 
that, the (further) doubt (arises) “if the predicates are true, will 
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the consequent defects (of such residence etc.,) affect Brahman or 
not?” 

This being the position, the print* .facie view (is as follows): a *®i 
If residence in the earth etc., embodiment therein and so on were 
true of Brahman, then just as for man there are defects bound up 
with the subtle and gross bodily conditions in the states of waking , 
dreaming, deep sleep, swoon and death, similarly would they 
(attach) to Brahman also; for, there is no difference (between the 
two) in respect of embodiment; because, (further) it is declared in 
the sfltra “Deha yogSdva so’pi (or it, the concealment, may be due 
to conjunction with the body)” (Hi, 2, 5) that the evils of trans- 
migration are dependent on connection with the body; and (also) 
because, it is admitted by all that residence in bodies made filthy 
by (the presence of) faeces, urine, fie sh etc, is as highly .distasteful 
as residence in Raurava and other (hells). 

Hor may it be said that while pleasure and pain are experien* Mil 
ced by him who resides in a city belonging to a King, as a cons- 
eqence of the King’s orders, to the King himself, though resident 
therein, that does not occur, and that the same (difference) may 
hold here also. The cause of the suffering consequent an the 
operation of the King’s orders, is not, indeed, mere residence in the 
King’s city; rather is it a special (consequence) of being subjeot to 
the King’s orders. The King indeed is not subject to his own 
orders. Hence, it stands to reason that the King though resident 
in his own city is untainted by the suffering consequent on the 
operation of his own orders. In the case, however, of evils expo* 
rienced in the body, residence in the body is itself the cause. 
Hence, just as of the suffering connected with an evil-smelling 
prison, the presence in the prison is itself the cause, affecting him 
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Who resides there, of Ins own will, as the governor thereof, in the 
same way as him who is cast in the prison cell, similarly the suffe- 
ring consequent on the body will surely occur to him who is 
present therein as the controller, in the same way as to him who 
is bound therein. 

Nor may it be urged that since suffering is controlled by 
karma, though Brahman may reside in the body, for Him Who is 
free from karma, suffering consequent on bodily residence cannot 
come about. .Even karroas only endow (different kinds of) bodies 
such as those of gods, men, cattle, birds, etc., suitable to the 
special varieties of suffering and cause the souls that enter therein 
to suffer. If for the Lord, embodiment in various bodies may 
come about irrespective of the suitable karmas, then, from the 
statement of the non-existence of karma, what (indeed) can be 
gained ? It cannot, verily, be said that the suffering caused by 
evil smell etc., that may come to him who is cast in jail for trans- 
gressing the King's orders does not occur to the person in autho- 
rity that enters the jail as its governor, merely on the ground of 
his not having displeased the King. 

Further, experience of suffering will certainly come to' Brah- 
man, since, as present in all bodies, He becomes the object of 
denotation of such terms as Brahmin and so on, which enter into 
injunctive and prohibitory statements; and being, therefore,* ufl* 

avoidably affected by the sins resulting from the disregard of in- 
junctions, He becomes subject to karma. If it be said that 
because* of the text about freedom from sin etc., (apahata pSpmatva 
etew> there » no possibility of Brahman being subject to karma, 
(we. ask) how can that text prevail against the conclusions that 
Brahman- is the subject of denotation of terms like Brihmin etc., 



entering into injunctive and prohibitory statments aud that He is 
subject to karma, (conclusions) that result if we accept as true 
the presence of Brahman in all bodies? Hence, because of oppo- 
sition to texts which are purportful only as enjoining aud prohi- 
biting (action), that (other) text may he (declared to be) mere 
arthavada, whose object is praise of Brahman; desiring to conserve 
its truthful character, in order to maintain it, one can only show 
that statements in the Antary ami Brahmana (Bph. Ill, 7, I, >-t .«</) 
about residence in the earth, embodiment therein etc., are not 
true, but are figuratively made for the purpose of praise, This 
being done, there results consistency with the Brlhma^a state- 
ment “neither gross nor small, neither short nor tall” (Brh. Ill, 

8, 8) etc., aud of the $veta§vatara hymn “What is higher than 
what is higher than the world, that is without form and without 
pain (ffvet. Ill, 10),” (texts) which predicate flawlessness only in 
the absence of the body. Therefore, Brahman's residence in the 
earth etc., His embodiment therein, His control thereof, the 
omniscience, omnipotence etc., needed for that control, all these 
are imagined. Brahman is free from qualifications; because of 
the text “Truth, knowledge, (Taitt. II, D” etc., only the form of 
Intelligence is to be admitted. 

Here is the siddhanta: to Brahman in Himself flawless, 2*32 
eyen though present in the earth and so on, defects do not attach. 

The dual characteristics of the absence of the taint of Any 
defect and the presence of unsurpassed auspicious qualities are 
well known to belong to Brahman, from all texts, both gruti and 
Sinfti, such as the following; “This Self, free from sin, old age 
death, grief, hunger and thirst, whose desires come true, whose 
purposes come true”; “the absolutely, innately pure Self is called • 

&va, because of the non-existence of the beginuingleas taint ' of 

3 
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impurity”; “there is ft certain abode of illimitable qualities, (who is) 
the controller of all the worlds, distinct from both the bound soul 
(pajfo) and the bonds (paia).” No defect can thus result here (for 
Brahman), since we hear of the absence of sin, old age, death, grief, 
and so on, consequent on connection with a body, as also of the 
presence of a host of qualities, viz., the entertainment of purposes 
which come true and so on, which are opposed to those defects. 

If it be said that even here, though naturally endowed like 
the finite self (jlva) with freedom from sin etc., the consequent 
defects may attach to Brahman, in the state of connection with 
a body, (we reply) not so. It is only to cure that (doubt), that in 
each hymn of the Antaryami BrShmapa, (Bfh. Ill, 7, 1, e( seq), 
beginning with “He who stands within the earth”, absence of 
defects is declared by the term “Immortal” in the statement 
“This Self, the internal ruler, immortal,”; in the AtharvaSirasi, 
after the description of the entry of $iva into all things as their 
internal ruler, in the words “He entered within that which is 
within”, by the gods who thereby understood the self-hood (of 
$iva) in ail things, the following words of praise are offered : “He 
who is JEtudra and Brahma, He is the Lord, to Him, verily, we 
bow”, “He (who is Rudra) and Vifnu”, and so on (A. &rasi, II, 
1*32); in each hymn thereof, it is only to remedy the defects that 
may follow from connection with the respective bodies (of Brahma, 
Viqfgu, Maha&vara etc.,) that the entire host of lordly and other 
qualities, opposed to those defects, is predicated by the term Lord 
(bhagavin). Further, though Brahman and the jlva are connected 
with the same body, the difference in the enjoyment and non- 
enjoyment of the fruit of that (connection) is declared in the hymn 
“Two birds of beautiful plumage, inseparable friends” etc., 
(dvet. IV, 6), 
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If it be asked “how is it possible, even then, to avert the 3,322 
distinctionlessness resulting from statements of formlessness and 
so on (we reply) thus: if two texts conflict, it is not meet to 
deny the significance of one of these by making it out to have an 
untrue purport. Rather is it proper to uphold both on the princi- 
ple that “(all) traditional doctrine is equal (in authority)”, by 
endowing both with true purport. Thus, the very texts which 
predicate Brahman’s connection with bodies declare his non-con- 
nection with the defects resulting therefrom. In the text “What 
is known as Ska&a is, verily, the dispenser of names and forms; 
what is within that, that is Brahman, that is immortal, that is the 
Self, (Ch. Yin, 14, 1),” after declaring of the Supreme akaAa, its 
controllership of name and form, because of its identity therewith 
as transforming itself into them, it is made out that, though 
immanence in name and form is mentioned of Brahman, yet by 
the statement of non-contact therewith in (the text) “What is with- 
in,” (it follows that) for Brahman there is no identity with them, 
as in the case of 5ki6a, but rather the relationship only of body 
and the embodied; if, indeed, there were identity, there would be 
occasion to suspect (the presence of) the defects thereof ; that, 
however, does not exist; there is no occasion for the presence of 
defects of the body in the embodied; thus is the meaning (of the 
text) explained, Following this, it is proper to understand the 
text about formlessness also in some such manner as that Brah- 
man is comparable to what is formless, that just as ika^a etc,, 
which are bodiless are not affected by flaws due to presence in the 
body, so also Brahman (is unaffected) and so on. 

Nor may it be objected that the texts which declare form a-aaa 
should be re-interpreted in some fashion because of their opposi- 
tion to the declarations of formlessness, which are important, on the 
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ground that, as in the example of the governor who enters a prison, 
for Brahman present in the body, even if it be as controller, conse- 
quent suffering is bound to result; for, the production of suffering 
by things is due to control by karma, not to the nature of things, as 
is seen from wife and children, cold and heat, refuse and urine caus- 
ing joy and sorrow, according to the differences in the time (of the 
experience) or the class of the object. Smrti too says “That which 
was pleasant, later becomes painful; what was agreeable becomes 
disagreeable; hence, nothing is essentially painful or pleasant.” 

As for the argument that, if Brahman be present in all bodies, 
because of His being denoted by terms entering into injunctive 
and prohibitory statements, there may be experience of suffering 
for Him also, as a consequence of sins due to the disregard of 
injunctions and prohibitions, necessarily attaching themselves to 
Him, that is futile. The understanding of the meaning of a 
sentence comes about quickly by relating terms like Brahmin etc., 
only to what is primarily known thereby, i.e., the finite selves 
related to the respective bodies, in accordance with the preponder- 
ance of well* established usage common to both Vedic and worldly 
parlance ; their function being thus fulfilled, there does not result 
a fresh understanding of the sense of the sentence through the 
relation of the purport of that very sentence indirectly to Ilvara, 
Who is (only) remotely understood by having regard to what is 
derived from such doctrines of fSruti as those about Ifoara being the 
internal ruler of all, the controlled serving as bodies to the internal 
ruler, and terras doubting bodies having an extended application 
also to what is embodied. Hence, it is that in (the injunction) 
‘'the first is to be chanted thrice, the last thrice”, in understanding 
the sentence, the terras fir»l and lust relate only to what is soonest 
understood, vik., the first and last places, not to what, are under*- 
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stood later, as connected with the first or last places (in the parti- 
cular sacrifice which is the model — the Prakrti rite — ), i.e., the 
Rks beginning with “Pravo Vaja” and “Ajuhota.” 

Nor does it follow from the text about “Truth, Knowledge” 
(Taitt. II, 1) and so on, that the form of Brahman is Knowledge 
alone ; for, as the form of Knowledge (is accepted) to safe-guard 
the non-futility of that text, the attributes of omniscience etc., 
should also be admitted in the interest'’ of the non-futility of such 
texts as “He who knows all, ha who understands all (Mu. T, 1, 9),”, 
“the Lord of all, fS&mbhu, in the middle of iikaSa (A, $ikha, III)”, 
and so on, since there is no difference in the revealed character 
of both kinds of texts. And there being no conflict between the 
form of Knowledge and the other attributes, there is no need to 
discriminate between the two. If the text “Truth, Knowledge” 
etc., (Taitt. II, .1), declared that Brahman is of the form of 
Knowledge alone, then, indeed, there would be opposition (between 
that and other attributes). But that is not what it says, but only 
this much, that Brahman is of the form of Knowledge; that, how- 
ever, does not conflict with attributes known from other texts. 
The attribute of “being golden’* known from the statement “a 
golden crown” does not indeed conflict with the attribute of 
“being set with gems” known by perception. Farther, the state* 
ment that fe% VedSnta texts predicate the attributes of omnieci* 
ence etc., of Brahman, is too trifling ; the entire host of VedSnta 
texts about Brahman shows His possession of attributes. Thete 
is not, indeed, any expression about Brahman in the Vedinta 
from the Use of which does not result the absence of some defect 
or the preeenoe of some auspicious attribute. It is well-known 
that- the two-fold characteristics of Brahman are also established 
bf sag*« who produced -fee Bp&brShmanas of the Ved&nt*. 
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The non-attachment of defects to Brahman, though present 
in the earth etc., is established on the strength not only of the 
declarations of His two-fold characteristics by Sruti and Smrti 
but also of the illustrations cited by £$ruti. Thus (run) the illus- 
trations cited by f3ruti: “Just as the one akaia becomes manifold 
in jars etc., so also the one Self is present in the many, as the Sun 
in sheets of water.” By the first of the similes is taught imman- 
ence in all (things) as derived from texts like “He who stands 
within the earth” etc. Thereby is answered the objection as to 
how one super-sensible Being (can be) present in many, either 
option, the presence of the whole or of a part, having to be 
rejected. By the second simile it is taught that, though present 
therein, just as in the case of 5k5Sa so present, there is no taint of 
defects resulting therefrom. Through that is the objection 
answered as how to for that which has (the many) for its body, 
there can be no experience of defects consequent thereon. It is 
the opinion of Srnti that there is difference in respect of subjection 
to karma and the absence thereof. Nor can the (following) 
objection be raised : the Sun while not present in the water is 
understood as present there ; since, however, the Supreme Self, 
is not in the same way understood as present, while not really 
present in the earth etc., but is admitted to be really present in 
the earth and so on, non-contact with defects consequent on the 
limiting adjuncts cannot hold good of Brahman, as of the Sun. 
The example “as the Sun in sheets of water” is (cited) only to 
show the non-existence of the experience of resultant merit or 
defect, that just as the experience of increase and decrease conse- 
quent on the limiting adjunct, water, does not really occur to 
the Snn in the water, so too experience of merit or defect comet 
quent on presence within the earth etc., does not occur to 
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Brahman. This results from the harmonious understanding of the 
two illustrations. By explicating the scope of (the simile) to the 
extent (of making out) the non-presence of Brahman in the earth 
etc., as of the Sun in water, the first mentioned simile would indeed, 
be nullified. Nor is there a rule that the illustration and what 
is illustrated should be similar in all respects; for, comparisons 
are made both in the Vedas and in worldly parlance only on the 
basis of similarity in respect of the particular quality intended. 

Thus, a section consisting of ten siltras beginning with “Na 
sthinata” etc., is devoted to establish that Brahman is endowed 
with attributes, that He is the abode of faultless auspicious qua- 
lities. After that, the same is confirmed by (the process of) ob- 
jection and answer. A further section is made up of nine subras 
commencing with “Prakrtaibava ttvaru hi pratisedhati tato bra- 
vlti ca bhfiyah (it is the this- much ness of the context that the text 
denies ; and it declares more)” (III, 2, *2i). The doubt there is 
whether the possession of two-fold characteristics, established by 
the previous section, holds good of Brahman or not. In that 
connection arises this doubt: in the Brhadaraflyaka, after stating 
of Brahman the form of the universe, sensible and supersensible, 
i,e., of earth, water, fire, air and ether, in the words “Two, verily, 
are the forms of Brahman, sensible and super- sensible” (Bfh. II, 
8, 1), there is the negation “then follows the teaching, not thus, 
not thus”. Does the negation so made have for its object the sen- 
sible and super-sensible forms declared of Brahman, so that what 
was said to be the form of Brahman, viz., the universe, sensible 
and super-sensible, is really not so ? Or does it refer to the declared 
this-muchuess so that the declared form, of the nature of the uni- 
verse, sensible and super- sensible, does not uhnv become the form 
qf Brahman, there being a host of other attributes as well ? 
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This is the pnmajtfrle view: it is undisputed that by the nega- 
tive prefix (najfi) in (the sentence) “not thus, not thus,” (there is) 
denial oi what is signified by the world “iti” (thus); thus far, there 
is no dispute. The term (thus) which denotes a mode, relates 
to the mode already mentioned. And what are declared earlier 
are the two modes of Brahman, of the form of the worlds, sensible 
and super-sensible. Hence, it is proper (to hold) that the denial 
is of that. The repetition for the sake of comprehension, in “not 
thus, not thus,” is for the purpose of demonstrating the denial in 
entirety of the two previously mentioned forms, Or else, the 
two- fold statement may have the purport that by one the sensible 
world is negated, and by the other, the super-sensible world. 
That the declared this-rnuefaness is denied, is not (a) suitable (in- 
terpretation); for, that docs not enter into the context, like the 
two forms; further, the two-fold statement is not purportful in 
that negation as in the denial of the two forms, 

The siddhiinta, however, is thus: (the knowledge of) Brah- 
man’s being qualified by the form of the worlds, sensible and sup#r- 
seneible, being conveyed by $rufci itself in the earlier st&tmeat, 
and not being attainable by any other means of knowledge, can- 
not be negated by the succeeding statement, as 'contradiction will 
result between the earlier and the later, option not being possible 
in the case of facts, as (it is) in the use or rejection of the godaiin 
cup< Hence, it is proper to conclude that the mode of the nature of 
the declared this-muchness, which is entertained in the intellect 
because of the earlier statin ent about being qualified by forms, sen- 
sible fthd super-sensible, is here denied, 

Immediately afterwards, (the Sruti) predicates again a host of 
attributes in the residual sentences “there is verily nothing else 
higher than this ‘it is not so.”’ Then (comes) the name,' “the truth 



of the ferae. The senses are the true, He is the truth thereof” 
(Bfh. ilj 3, 0). By the first statement ‘“It is not so,” it is said 
that a being, higher greater than this Brahman said to be within 
the range of the declared this-maohness, does not exist, thereby 
being asserted the quality of having none superior to Him. 
Though there may be none higher than Brahman, yet there are 
His equals, in respect of embodiment in the sensible and super* 
sensible world, and tiro control of both of them. There are 
indeed, among the inhabitants of this planet, adepts in Yoga, and 
released persona, in whom is (found) as much as in Brahman the 
capacity to control both (the forms), as embodied therein. To 
remove this doubt, the seat. nice beginning with “Then the name” 
etc., after mentioning the name “the truth of the true”, gives the 
derivation thereof. By the term ‘“prana” the individual souls who 
control the senses are there indicated. They are of the nature 
of the true; they are unchanging, as there is no origination of 
their form from another form, as in the case of ether and so on, 
Superior even to these, is Brahman, the truth, since (for Him) 
there is no origination even in the sense of the contraction and 
expansion of knowledge, as in the individual soul. Hence, though 
in Yogins and in released souls, there may be, after the blossoming 
out of knowledge, the power to control the world at that time, 
that did not exist previously when knowledge was in a state 
of contraction. Hence it is held that Brahman alone is the 
eternal controller of all the worlds, that there is no finite self equal 
to Him. Or else, by the entire residual sentence only the absence 
of equals is taught; the absence of superior (beings) results by the 
argument « {onion. In this position, this is the construction of 
the first sentence. “It is not so” — Brahman alone is higher, 
greater than the sensible and super-sensible worlds, (which are) the 
3 
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correlate of the this-mnchaess that is negated; superior to this 
world, as controller (thereof), there is none other than He. Or 
else, this (other) construction (is possible): “it is not so’’ other 
than this Brahman, who is within the range of the negation of the 
declared this-muchneas, there is -no great being, superior to the 
World as its controller. In both of these constructions, there 
is the merit that the word “other” in the text cannot be 
thought to be purportless. 

Now, this residual sentence harmonises also with the position 
which negates both the forms (sensible and super-sensible). How? 
This is the meaning cf the first sentence: “it is not so”— there is 
no being higher than the two forms negated, which appears 
to be other than this Brahman. The second sentence is for the 
purpose of confirming that. By the term praija signifying the 
senses, sense-objects are indicated. Of the objects of know- 
ledge, in the statements, “the lump of clay exists, the pot exists, 
the potsherd exists, dust exists” etc., the lump oi clay, the 
potsherd etc., are variable reals, whereas Brahman is the real that 
is constant along with whatever is known by the predication of 
existence in all those judgments. The varying (forms) are seen to 
be imposed on the constant (real), as garland, snake, a fissure in 
the ground etc., (are imposed) on the “thisneas” of the rope. 
Hence, the variable pot etc., merely appear to be real ; Brahman 
is superior to them, the final truth ; this is the sense of that 
(text). 

j If it be said that, since it is possible thus to interpret the 
residual sentences in conformity with the understanding of “thus” 
as referring to the two declared forms, any other mod® of inter- 
pretation is unsuitable, (we reply) that it would be so, if Beahman 
could be ap object of perception in the form of existence, like the 
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“thisness" ol the rope. ’That, however, is not possible. Texts 
like “His form does not stand within the reach of vision, no one 
sees (Him) with the eye" etc , (Katha, V, 1 , 9 ) declare that 
Brahman, verily, is an manifest, beyond the reach of perception 
and other (means of knowledge). The nature of Brahman is 
revealed by Himself to His worshippers, if pleased with the 
worship through the sacrifice that is meditation, based on firm 
devotion. This is understood from the following statements of 
3 ruti and Srnrfci. “This Self is not to be attained by discourse, 
by intelligence or by a multitude of texts ; Him alone whom He 
has chosen, by him is (He) attained ; to him this Self reveals 
His form" (Katha, 1 , ", tS). “ L'his (Being) is to be seen by 
supremo devotion, by no other means whatever. Mari, and I, 
and [iudra and similarly other G-ods and Asuras with fierce 
austerities are bo this day desirous to got a sight of Him." Thus, 
devout contemplation (samridhana) is declared to he tho means of 
the intuition of Brahman. 

(The realisation of) even the lordship of the world is not 2*3338 
different from the attributes of knowledge and bliss, in being the 
effect (of such meditation), Just as there is no difference between 
their knowledge and bliss and those of Brahman, so there comes 
to be no difference between their lordship over the world, and 
Brahman’s lordship over the world. Hence it is that Lord 
Kr$Qa by the repeated practice of meditation, by uninterrupted 
concentration for a long period, attaining through intuition of 
Brahman, lordship similar to His over the world, is seen to reveal 
that to Arjuna in the Gita. The exhibition by Agastya and 
Vtfhramitra of their capacity to drink up the ocean and to create 
another heaven, is seen from the PurStyas, Nor is this improbable ; 
ffe*» in our experience, it is seen that those who contemplate the 
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“Garuda Mantra”, attain through the meditation of Garuda, 
the distinctive property of Garuda, that of counter-acting poison 
by mere presence. Hence, it is bat. proper that some distinctive 
attribute of Brahman’s is realised by meditation on Brahman, 
It being thus settled that devout meditation is the cause of 
knowledge of Brahman, that its result is the attainment of His 
lordship and so on, it follows that because of the settled cause 
and effect not being seen in perceptions like “the pot exists” 
etc., the statement “not thus, not thus” denies the declared 
this-muchness, not the declared two-fold forms. How? The 
lordship manifested in those who have intuited Brahman may be 
said to be ot a nature similar to Brahman’s, because of the text 
“the stainless one attains absolute equality (with the Supremo).” 
(Mu. Ill, 1, 3). Hence, just as it has to DO accepted that 
Brahman’s nature of knowledge and bliss appears in them, so His 
lordship too has to be accepted (as appearing in them), as, other- 
wise, absolute equality does not result. Verily absolute equality is 
equality of all qualities in every detail, not merely some amount 
of similarity in respect of some one quality. Hence, since even 
in devotees of Brahman is seen the manifestation of the distinctive 
attributes— knowledge, bliss, lordship and eudless other auspici- 
ous qualities, there is no room to dispute the conjunction of 
an infinitude of auspicious qualities with Brahman, Therefore, 
Brahman is certainly of two-fold character. 

2-334 Now, if it be said that declaration of the world as of the form 
of Brahman, in “Two, verily, are the forms of Brahman” can 
be maintained on the (basis of the) relation of super-impOsitioh 
between Brahman and the world, any other mode of maintaining 
it being impossible, and that, therefore, the statement “not 
thus, not thus” is suitably understood only as negating ‘the 
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super-imposed world, no (we reply), since it is possible to 
maintain that the world is of the form of Brahman in other 
ways than by the relation of super-imposition. 

That, indeed, is as follows : the term ‘rupa’ is indicative of 2 ' 3341 
state, not of quality. As both unity and multiplicity are predi- 
cated in “Rudra is one only." “All, verily, is Rudra,” it stands to 
reason to understand that what is declared of Brahman in state- 
ments like “Two are the forms of Brahman” is a multiplicity of 
states, like the multiplicity of postures of a single serpent such as 
being coiled, straight or crooked. 

Or else, let there be but difference between Brahman and 2‘3342 
the world ; even then, (the treatment of the world) as of the 
form of Brahman — in the word:, “forms of Brahman” — is valid, 
since from the text “All this, verily, is Brahman” everything is 
related to the form of Brahman as one genus. Though there is 
difference between luminosity and what is luminous, yet since 
they are related to the same genus, brightness (Tejastva), the 
usage “All this is of the form of brightness” is, verily, observed. 

Or else, let neither of these two positions be accepted ; on 2-3343 
the first view, indeed, two defects — transformation and inert- 


ness may attach to Brahman ; on the second view too, that 


may happen, since the world, dependent on the genus 
Brahman, is also admitted to be Brahman. Hence, on both 
views, there will be conflict with all texts predicating of Brah- 
man freedom from faults. Therefore, (the relation) is to be 
taught here, as on an earlier occasion. Earlier, indeed, in 
the . section “Amio nSnavyapadef&t” (II, 3,42, at seq ), it is 
declared of the class of intelligent beings, that it is an amqa 
(element) of Brahman, as a particular mode of what is qualified, 



the same nature as inseparable attributes like li^ht, 
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germs, quality, aud the body. Lot this be (true) of the class of 
con-intelligent beings as well ; it is that which is said to be a 
form of Brahman ; (hence) there is no flaw. In this way, the 
Puripic statement about things intelligent and non- intelligent 
constituting the body of Brahmnn (as staled in the verse), “The 
whole world of the nature of intelligence and non-intelligence is 
without a doubt the form of the all-pervasive Teacher of the Uni- 
verse, for the reason that the Universe is under His control,” 
comes to have the same moaning as the text “He of whom the 
earth is the body” and so on {Brh. Ill, 7, 8). 

a-34 From the negation of old age etc;., of Brahman in such texts 
as “By the ageing of this, that does not -ige,” (Ch. VIII, 1, 5), 
“Not gross, not minute, not small, eic.,"’ (Brh. Ill, 8, 8), the 
inference as to embodiment in the world is necessitated- Only 
if present therein, can we explain the declaration of the denial of 
the consequent defects, when them is a possibility of their being 
in Brahman. Hence, Brahman is (lawless, possessed of attributes, 
related to the world. After having thus in two sections established 
of Brahman that He is endowed with qualities and connected 
with the world, in the section beginning with “Parano atassetQn- 
mina-sambandha-bhedfi -vy apad c4ebhyah (because of the mention 
of bridge, measure, connection, difference, there is a higher 
Being)” (III, 2, 80), it is shown by statement of primn facie view 
and conclusion that there is no other real, higher, greater than 
this Brahman. 

2>4 Further, the section “Adaradaldpah (Non-omission, because 

of emphasis)** (III, S, 30) is set forth in the third chapter fed prove 
that the attributes, physical form etc., of f&va are true and 
eternal, not fictitious and impermanent. This is how (it is done). 
In the doubt whether diva’s physical form characterised by blue 



throated ness etc., anl His hosts of qualities like having purposes 
which come true, are but imaginary or the reveise, whether 
(consequently) any of fche’U are to be dropped (in contemplation) 
or not, the prima facip view is (as follows). 

It is acknowledged, because of texts like “Brahma is etn* 2-41 
bodied in Skaia,” “He who earner in the form of Bliss, immortal” 
and so on, that diva’s physic *1 foi.n is of the form of Bliss, Nor 
does stoutness or thinness result for Bliss through the (the 
existence of) sidos, throat, hands, lingers and so on. If that were 
admitted to happen, the possession of jov as the head etc., as 
declared of Brahman that is abundance of Bliss, in the Taittirlya 
Upanisad, in the words “of him, joy is the head, satisfaction is 
the right wing, supreme satisfaction is the eft wing, Bliss is the 
body, Brahman is the tail, the support” would also be true. 

In that case, what is concluded earlier in the sufcra “ Priya&ra- 
stvadyapraptirupacayipacayau hi bhede (having joy as the head - 
etc , do not apply ; with difference there would be increase and 
decrease)” (III, 8. 12) would be contradicted. Therefore, the 
physical form is imagined ; and the collection m attributes men- 
tioned therewith is also imaginary, that being opposed to texts 
(teaching) absence of attributes. 

As for the siddhanta, (it is as follows). From the emphasis 
secured by repetition of (the qualities of) bluo-throatedness, lordship 
of Urns, having purposes which come true and so on, the truth of 
the physical form and of the collection of attributes necessarily 
results. Since 3mti is authoritative, only as stated in the Sruti 
may (anything) be admitted, by those who take refuge therein. 

For the Supreme 8ka6a of the nature of Bliss, change in the 
nature of increase and decrease is admissible j not so however, 
the possession of joy as the head and so on, It follows that they 
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are imaginary, since there is no means of ascertaining their 
significance, and farther, they are mentioned along with the 
(clearly) imaginary wings, tail etc., of the (selves) of food and so 
on. If it be asked, what then is the purportful repetition here, 
we reply thus: in the meditation of (the Being within) the solar 
orb, in the words “obeisance to the golden-armed, golden-coloured, 
Him of the form of gold, the lord of gold”, there is repetition of the 
(idea of) lordship of (Jma in different terms, In the $rl Rudropa- 
nifad, there is repetition of blue-throate d ness in the words “obei- 
sance to the blue-necked one and the blue- throated one.” In tne 
Daharavidya, (as) in the Kaivalyopaniaad, the companionship of 
{Jma and the possession of three c \ es are mentioned together, 
in the words “The companion of Uma. Parame&vara, the noble 
one, the three-eyed, blue-throated, gracious one” (Kaivalyopaniaad 
I, 7). In the same Daharavidya, (as) in the Taittirlya Upa- 
» nifad, there is repetition (of the ideas), through the words “dark 
and tawny”, “diverse-eved”, in the statement “the person who is 
dark and tawny, whose virility is the (upward-rising) fire, who is 
diverse-eyed” (MN, XII, 1), So, also, the re-statement in the fkndi- 
lyavidya of the qualities mentioned in the Daharavidya, such as 
having purposes which come true and so on, is repetition. 

2*421 How can re* statment due to differences of Sakhi (branches of 
the Veda) amount to (purportful) repetition? Where there are 
I. The word abhylsa has been used in the present context 
to refer to such repetition as may convey significance, serve, in 
other words, as tatparya linga, Other repetition is but re-statement 
(punar-Imnanain). In the translation, the wearisome re-itera- 
tion of the word “purportful” is avoided, it being understood 
wherever “repetition” is used, and not any other synonymous 
word. 
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differences of £akha, re-statement is for the purpose of their being 
known by those who study the respective branches; re-statement 
where meditations are different, is for the purpose of having a 
knowledge of the various qualities (to be contemplated), since the 
qualities of one form of meditation cannot be understood in 
another, except by combination uipasamhara). The re 'iteration 
of certain qualities even in the same kha and meditation, is for 
the purpose of reminding (one) o£ the identity of meditation^ 
(which is) serviceable to the combination with one another of the 
qualities mentioned. 3 f it be said that re-statements which have 
thus other purposes, should not be considered as repetition, where- 
by significance may be ascertained, (the answer) is (as follows); - 

This is the sense of the section beginning with “Anandadayafc a 422 

pradhanasya (Bliss and so on as belonging to the subject, have to 
be understood everywhere}’* (111, 3, 11): the qualities of Truth, 
Knowledge, Bliss etc , the distinctive physical form of the nature 
ol Bliss, qualified by blue-fchroatedneas, companionship of Urn* 
and so on, since all these are included in the definition of the 
essential nature of $iva, the Supreme Brahman, they are to be 
combined in every meditation on the Supreme, since they are 
required for the purpose of attaining to linn in experience, as 
distinct from all other deities such are Brahma, V*Wu f etc. It is 
also established in the Pm a&irastvadi section, which succeeds the 
above, that even the qualities of having purposes which come true 
and so on, attained by released ones, these too are to be combined 
in all meditations on the Supreme, since they are required there, 
on the principle that the fruit is of the same nature as the medita^ 

■Mon* In both these, the cardinal principle of combination (of 
qualities) even where meditations ate different, is. only the need 
for the same* It is only 00 lh« name principle though t (the 

4 
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performance) of sacrifices, (the acquisition) of calmness etc., the 
Wearing of sacred ashes, the repetition of meditations, the cessa- 
tion and non-attachment of past and future karma as the result 
Of the observance of meditation throughout life, and the distinc- 
tions of path and seasons, such as those of light and so on, all 
these are mentioned only in some one meditation or other, their 
being understood in all meditations on the Supreme is established 
in the Sarvapeksi (III, 4, 26) and other sections, by the removal 
of the special objections that arise in each case. Thus, since 
qualities like having purposes which come true, though mentioned 
in one place are understood in ah meditations on the Supreme, 
their re-siatment in other meditations, serving no other purpose, 
remains only as repetition capable of imparting significance. 
Hence, since by repetition emphasis is secured, physical form and 
the host of qualities are not to be omitted. 

2-4a As for the texts predicating absence of qualities, (they), correc- 
ted by texts predicating qualities, continue (authoritative) as denot- 
ing the absence of objectionable qualities; for, on the principle of 
the padihavanlya, it is desirable to postulate that mode of settle- 
ment which would secure authoritativeness for both texts. 

2-6 The next section ‘•(Jpasthite’tastadvacanat (Of him who has 

Approached Brahman; because of that being declared)” (III, a, 40) 
is set out for the purpose of proving that Brahman attained by the 
released ones is of the nature of $iva alone, endowed with physi- 
cal form and qualified by eternal faultless attributes, that there is 
no Brahman, free from qualities, (and) transcending that (other), 
Which is attained by the released ones. This is how (it is done); the 
doubt is whether Brahman attained by the released ones is other 
than fllva or is fJrva Himself. For that, there is the doubt whether 
release its the attainment of the condition of Brahman without 
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qualities or the attainment of similarity to Brahman with 
qualities. 

(This is) the jivinta facia view; hundreds of texts proclaim, the 
position that the Supreme Brahman is formless and attributeless 
and that the attainment of that condition is liberation- The text 
declares with emphasis that “being Brahman alone, he attains 
Brahman (Brh. IV, 4, 6)”, “he, who knows that Supreme, Brah- 
man, verily, becomes Brahman Himself, (Mu. Ill, % 9).” There- 
fore, Siva, endowed with form and qualities is not the Supreme 
Brahman; nor is the attainment of equality with Him, ultimate 

release. 

But the siddbanta (is as follows): only Siva of the form 
above declared, is the Supreme Brahman; only the attainment of 
equality with Him is supreme release. Because, alter the devotee 
has attained (Him) through meditation, as present within the 
small lotus (dahara puijdarlka) and so on, there comes about the 
manifestation of his own form, only as a consequence of which, 
there are his enjoyments, such as laughing etc., which are describ- 
ed in the texts “This serene being rising above the body, having 
reached the Supreme Light appears in his true form; he moves 
about there laughing, playing and enjoying, with women .or vehi- 
cles or relatives (Oh. 8, 12, 3)” and so on; and further because, 
in the text “(the) stainless (one) attains supreme equality (M». Ill, 
1, 3)”, the attainment of supreme equality is declared of the 
stainless one.* The manifestation of one s own form or the 5ee- 
■truotion of the impurity called aftjana does not indeed exist except 
in the- condition of final release. The texts that deny qualities 

1. The expression nirailjam, free Jrtm the impu- 

rity known by that name, for convenience, is translated haw *4 
*!(the) stainless (one)”. 


8*51 
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like those which declare them of $iva, the Supreme Brahman, 
have the purpose of negating objectionable qualities. The parti- 
cle “eva” in the texts “becoming Brahman alone, he attains 
Brahman”, “he who knows Brahman becomes Brahman alone” 
(though apparently meaning alone), in conformity with texts 
about equality here means “iva (like)”; for, the “eva” particle is 
seen to be used in tbe sense of “iva” in the text about sleep “(he) 
becomes blind, sheds tears as it were, reaches annihilation as it 
were,’’ whete vina&ameva meaning annihilation alone, i s used in 
the sense of annihilation os it were. Or else, this is the meaning 
of the two texts: “he attains Brahman only after obtaining Brah- 
man s nature through the expansion of knowledge; he who knows 
the Supreme Brahman becomes himself capable of expansion 
through the expansion of knowledge. Thus, Brahman is only 
(that Being that is) endowed with attributes, possessed of physical 
form, connected with the world and with qualifications, not 
devoid of qualifications; in the system of >5rlkai?th5clrya who has 
established qualified-non-dualistu as the final conclusioh, by him- 
self establishing (the above conclusion as to Brahman) in many 
places, and by expounding that sense through the sutras in several 
sections, where is the room for imagining that pure-non-dualism 
is his final view? 

For those who take their stand on Brahman without quali- 
ties, release without any need of departure (on the path of light 
etc.,) is declared in the words of the aniyama and other seotions, 
“for 1 devotees of what is non-related. there is liberation even here”; 
sinbe; (however) that declaration begins with the words “Some 
say”, it is clear in every case that it is a statement of opinion 
other than (the author’s),. 

And as for the conclusion in the sufcra “^SstradpptyStllpadejSo 
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Vamadevavat (The instruction is due to the insight based on 
Scripture, as in the case o£ Vamadeva)” (II, 1, 31) and other such 
siitras, that the cause of release is the devotee’s contemplation of 
non-difference with $iva, that relates to imagined non-difference. 
Hence, it is that in the commentary on jthe sfflra “Praka&idivacca 
‘vaiSesyam praka4a4ca karm anyabhyasat (And there is non-diffe- 
rence as in the case of light; and the light is intuited by repeated 
meditation) 1 ’ (III, 2, 24), occurring in the Pr akptaitava ttva 
section, it is shown that the basis of the contemplation of identity 
with $iva is imaginary, by means of the illustration of the contem- 
plation of identity with Garuda, the basis of which is imaginary; 
(these are the words of the commentary); “The manifestation by 
Kyspa and others of His (Brahman’s) lordly qualities by contem- 
plation of identity with Him, is seen in the words ‘I give thee 
celestial vision; look at my lordly Yoga (my identification with 
l4vara)’. By the repeated contemplation of (identity with) Brah- 
man, in Vi4vamitra and Agastya (are seen) the capacity to create 
another heaven and to swallow the ocean; in (our) experience too 
(there is) the attainment of the distinctive qualities of Garuda 
by magicians, through contemplation of Garuda.” Even by 
Sudar&macarya in the “Tatparva-Sarpgraha,” 1 only this illustration 
of contemplation of identity with Brahman is cited; “PadmanSbha 
is said to be the Supreme Brahman, and the Supreme Beal, the 
Supreme Light, and the Supreme Lord, since delighting only in 
contemplation of Thee, he is non-different from Thee, as the 
magician by contemplation of Garuda, is non- different from 
Garuda’’ (“$ruti-Sukti-Mal5,” verse, 42), It is reasonable to hold 
that that is the opinion of fSrlkagfchacarya too, who follows him. 

1. This is the “Catur-Veda-TItparya-SaI|lgraha, ,, known as 
the “^rati-SQkti-Mala,” The author had another name-Jffaradatta. 
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Now, if the commentatoi’s vision is directed to qualified-non- 
dualism and the diffe rence of the finite self from Brahman, then 
What is said in the janmidi section (I, 1, 2) and the irambhaQa 
section (II, 1,15, ft ntq) about Brahman of the form of existence 
being the object of such perception as the “pot exists”, fails to fit 
in (to the system): (those statements are as follows): “Material 
cansahty of all results for Brahman, the persistent existential 
element in all things, (as seen from the judgments) ‘the pot exists’, 
‘the cloth exists'. It is of pots etc, of the nature of day, that 
clay is regarded as the material cause” (I, 3, 2); “if it be said that 
just as the presence of clay is seen in (the judgement), ‘the pot is 
clay,’ the presence of Brahman is not similarly seen in (the judg- 
ment) ‘this world is Brahman’, (we reply that) the presence of 
Brahman of the form of existence is certainly seen in ail, (as in the 
judgments) ‘the pot exists’, ‘the cloth exists’ ” (II, 1 , 16 ). This 
state tnent (is made) for the purpose of giving room for the inferen- 
tial conclusion as to the illusoriness of the world (on the ground) 
that the variable pot, cloth and so on are imagined in the con- 
titonobs existent Brahman, like snakes etc., imagined in the thinner 
of the rope. Nor may it be objected that the statement is for the 
purpose of exhibiting the material causality of Brahman, that 
(purpose) alone being explicitly mentioned. If, of Brahman, 
material caasality of the variety that transforms itself into the 
effect, as nhn-'differeift therefrom, were acceptable, then indeed, 
for .the purpose Of explaining it, perceptions like “mud pot”, “mud 
jar*’ wtiibh make one understand the non-difference of the effect 
from’ the material cause, Would have to be cited in illustration. 
Ana Brahman being the material cause of the world in that fashion, 
is not acceptable to grlka^baoirya, that (view) being refuted in 
the Frakfti section (d, 4, *28 st wqti). Hence, ‘it <is proper >.tb 'tabs 
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this as aa illustration of another mode of presenting the perception 
of imagined identity, analogous to the perception “this is a serpent” 
or “this is a fissure in the ground” in the rope. 

Thus, in the At? section (I, 2, 9 et saq), while commenting on 2-811 
the first half of the “Yada tama” hymn (fJvat. IV, 11) the word 
“tamas”, darkness, is explained by the (following) objection and 
reply, as referring to the ignorance prevalent among finite selves 
at the time of the deluge : “Now, if it be asked bow can the 
world be of the nature of darkness, if the eternally luminous Siva, 
the Supreme Brahman exists, no, (we reply), for. what defect can 
there be in the self-luminous diva, the witness of all ? For the 
finite selves lacking bodies and sense-organs capable of apprehend- 
ing objects, which as devoid of name and form are incomprehen- 
sible, there is no apprehension of the world, through their own 
cognitive faculty, enveloped in impurity; even for the self-lumi- 
nous diva, there is no apprehension as before (the deluge). Hence, 
the final state, of the nature of Supreme sleep, marked by the ab- 
sence of all diversity of effects, is called lamas (darkness)”; then 
in commenting on the latter half of the same hymn, in the Pra- 
krti section (I, 4, 23 et seq) in the words “the dispeller of the dark- 
ness of that period, the Supreme PrajM, the energy of Knowledge, 
of the form of the great man if ester, came forth * there are predi- 
cated of the Intelligence-Energy (Cit-dakti) of diva, the function 
of dispelling the darkness, of the nature of ignorance, -"'(which is) 
declared in the first half (of the hymn), (to be) of the nature- 
ignorance among the finite selves — and the function of manifesting 
objects like pot, cloth, etc,, to finite selves, (as seen from the 
name) the great maeifester. 

In the Stambhana section, it is shown that the manifestation aaia 
experienced in finite intellects, as “the pot appears to -me” •* of 
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the nature of Brahman’s Intelligence, in the words, “If the world 
were not pervaded by &va of the nature of existence and intelli- 
gence, then, deprived of existence and manifestation, how could 
it be seen to exist or to appear? It would be but unreal (II, 1, 

Of the happiness experienced by the finite self when he 
says “I am happy”, it is said in the following works of the ananda- 
maya (I, 1, IS «t. aeq) and the abhavam Badari (IV, 4, 10 el seq) 
sections, that it is of the nature of a fragment of the supreme 
Energy that is of the form of Brahmau’s Bliss: ‘‘Of the self of 
Bliss, it is declared in the text 'This, verily, causes delight’, that 
He is the cause of the bliss of finite selves. Only he who is full of 
Bliss himself can cause delight to others” (I, 1, 15); “Who indeed 
could breathe, who could live, if this aka6a that is Bliss, were non- 
existent? This, verily, causes delight. He is the essence; having 
obtained this essence, one becomes blissful;’ in these words, it is 
declared of that (Cit-Sakti) that it is the object of all enjoyment; 
thus it is that the gradations in the manifestation of Bliss, up to 
Brahman, due to obscuration by limiting adjuncts, are declared in 
the text commencing with ‘This is one bliss of a human being’ up 
to ‘This is one bliss of Brahman’ ” (IV , 4, 14); all this fails to 
harmonise (with the view of difference between Brahman and the 
finite self). This is indeed (taught,) for the purpose of expounding the 
nomdilference of finite selves from Brahman, for, it is inconsistent 
with the view of difference, since one’s knowledge does not result 
from another’s nor one’s bliss from another’s bliss. 

If such an objection be raised, it will be said that it is not the 
view of the Scarya that the perception “the pot exists” etc,, has 
for its object Brahman that is the Vi^esya element (i. e , the 
subject of qualities). For, in the PrakptaitSvattva section (III, '&•> 
•ij /■! nnq ) d. rented to inquire tut •, ih«S correlate of the negation in 
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the text, “ then the teaching ‘not thus, not thus’, ” this doubt 
is raised : “ now, Brahman of the form of existence that persists 
in (such perceptions as) * the pot exists’, ‘ the doth exists,’ etc., 
is real ; other variable objects like pot etc., are negated by the 
text in the statement *not thus*”; then, introducing by way of reply 
the sutra •‘Tadavyaktamahahi (the 3ruti says indeed, that it is mani- 
fest)” (III, 2, 22), the purport of that sutra is explained by himself 
in the words : “ Brahman’s form is not manifested by other means 
of knowledge, such as perception. Bor the reason stated by 
fSruti, ‘ His form does not stand within reach of vision, it is not 
perceived by the eyes’ and so on, it follows that the existence 
cognised through perception is not Brahman.” Therefore, the 
the two texts cited above from the janmadi (I, 1, 2) and the 
arambhana (II, 1,15, ft .*.</) sections should be related to the 
attributive element of Brahman (i.e„ that, aspect which is made up 
of attributes, in other words, Cit-JJakti). For, by accepting the 
transformation of that into the form of all the worlds, the suit- 
ability results of explaining by the illustration from perception 
of non-difference. Nor may it bo urged that since in the Ik?ati 
section (I, I, 5, et set/) Brahman is himself said to be existence, 
it is not proper to predicate of Him the experience of existence. 
For, it is just as reasonable to predicate ©xistentiality of Brahman, 
though He is Himself existence, as to predicate Knowledge and 
Bliss of Him, who is himself the knower and the enjoyer. As 
for what is said of individual knowledge and enjoyment of' objects 
being fragments of Brahman’s Knowledge and Bliss, that - holds 
even if Brahman and the finite self are different. For, ll 'jffst as 
the distinct hearing of various individuals belongs to the ether as 
delimited by the ‘hollow space in (different) eirS or to space as 
delimited by the cardinal points, the 'disfcitictirely individual 
« 
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cognitions and enjoyments may be recognised to be elements of 
Brahman’s Knowledge and Bliss, as particularised by their 
respective internal organs (antahkarana). 

2-aai Now, in the abhavam Badari section (IV, 4, 10 et wq) t it is 
said without reference to delimitation due to the functioning of 
the internal organs, that the form of the supreme goal enjoyed 
by liberated ones, is but the replete, unlimited Bliss of Brahman. 
Then, after praising it in the words “ It is the Supreme Energy 
of the form of the Supreme Primal Being, the Highest Existence, 
the Harmony of Resplendent Bliss, that, as the form of Brahman, 
is called the Supreme Ska6a. which is the means of attainment 
of the goal directly for Brahman and the released souls, in- 
directly for the rest ” (IV, 4, 14), after expanding the sense of 
indirectly for the rest, * in the passage beginning with the words 
‘Thus, indeed; ‘who, verily, can breathe, who can live”’, and so 
on, and ending with the words “the manifestation of Bliss is 
declared as of (varying) grades”, the sense of the passage, “ that 
which is the means of attainment of the goal directly for Brahman 
and released souls ” is explained, through the statement “ That 
Bliss is present in full in Brahman and the released ones, without 
limitations, because of the text ‘ and of the sage untormented by 
desires’.” Then raising the objection as to how, if the sage 
untormented by desires is a released soul, there can be a decla- 
ration of the experience by the sage untormented by desires of 
the bliss of human beings and so on, ending up with the bliss of 
PrajSpati,— which are (but) fragments of the Bliss of Brahman, 
manifested in varying degrees, because of the distinctive nature 
of limiting adjuncts-it is said in reply, “ The wise one, the 
sage untormented by desires, is he who performs agnibotra and 
other rites, without desires and with intellect dedicated to 
Brahman. Of that liberated one, and of Brahman, the bliss is 
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equal. In the case of him, who, Ly the excellence of his medi- 
tation (Yoga), transcends each stage, realising that what is gained 
at each prior stage is little, the bliss manifested to him at each 
stage may be compared to the bliss of human beings and so on ; 
thus there is no contradiction.” How is this consistent with the 
view of difference between Brahman and the finite selves ? To 
the happiness of another, not appropriated as distinctly one’s own, 
by some special act, the character of being the Supreme human 
goal to be experienced cannot surely attach. 

If this (objection) be urged, it does harmonise (we reply), 
for, it is the Supreme Energy of the form of the Transcendent 
Bliss of $iva, the Supreme Brahman, that is acknowledged by 
the commentator to be of the form of the whole world, intelligent 
and non-intelligent. Hence, from the non-difference thereof in 
essence from the finite selves, there results blissfulness in essence; 
and from non-difference in respect of their qualities, of the nature 
of their respective intelligence-energies, (there results) blissful- 
ness in respect of attributes. But to those, who, enveloped in 
impurity, are bound in the migratory cycle, that (Supreme 
Energy) does not shine either in itself or as non -different [from 
them in respect of essence or attribute ; therefore, it becomes an 
object of human endeavour, (only) as a fragment admitting of 
gradations, due to the limitations imposed by the special activities 
of the respective internal organs. As for liberated ones, it shines 
in all these three ways (i.e., in itself, and as non-different from 
them, both in essence and in attribute), hence, impartibly and 
fully ; this is the difference (between the two experiences). It 
(Git*flakti) becomes the goal of man, in the form of Bliss, which 
is an attribute of Brahman and the liberated ones alike ; this is 
made plain even in the present commentary, in the words “ This 
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bliss is present in full, without taint or limitations, in both 
Brahman ,and the released souls ” (IV, 4, 14). Therefore, even if 
the finite self be different from Brahman, the Bliss ot Brahman 
may appropriately be the goal in respect of finite selves ; in con- 
formity, with this, there is no need to suspect any flaw in the view 
explicitly declared by tho commentator as to the difference bet- 
ween Brahman and the finite selves. 

8'823 This has, indeed, been declared clearly even in the am&a sec- 
tion (II, 3, 4 et ct-ij). There, the primu fade view being stated that 
Brahman Himself, because of the inlluence of limiting adjuncts, 
real or fictitious, attains the form of the finite self, as a conse- 
quence of the refutation thereof, it is established of the finite self, 
that it is an element of Brahman, being of the nature of a parti- 
cular attribute of the qualified Brahman. Four of the sutras of 
that, section — “ Abhasa ava ca (they are but fallacious arguments)”, 
“Afipita’ niyaraat (since, the unseen principle exercises no regulative 
influence)”, “ Abhisandhyndisvapi caivarn (so also of the desires 
and so on)” and “ L’rado^iditi cerina, antarbhavSt (if it be said, 
because of difference of place, no, since they are all included 
in ^Jra^man)" (II, 3, 49 — 52) — are directed to the refutation of 
prima fade view that Brahman Himself attains the nature of the 
finite self by either the limitation of ignorance or real limiting 
adjpnqts. Therefore, the final conclusion, of the aclrya is the 
position of qualified-non-dualism— that Brahman is qualified by 
En ®rgT.o* the form of the svnrlds, Intelligent and non-intclligeot, 
n °l'4be position of pure-non -dualism —that Brahman is attribute- 
leas, formless, and .unrelated fo the world. 

3*1 r ^oogb thip,is what appears from beginning to end, yet, .on, 
a careful s examination of the, implications of the uoiqiponf^ry,,,, 
pure-nqn-duftliem alone is (seen to be) the final conclusion. 
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Thus the sutra “ Aniyamassarvefim avirodhah 6abdiinnmana- 311 
bhya.m (No restriction; there being no opposition to any text 
revealed or inferred)’' (III, 3, 3-3) (flours this view). The com- 
mentary is first directed to the relutation of the />ri>na facie view 
that departure on the path of light etc., are to be understood only 
in those meditations like the UpakoWa Vidya where they are 
mentioned, not in other meditations, since they are not heard of 
(there). There is no restrictive principle that departure on the 
path of light etc., are (confined) only to those places where they 
are mentioned. They ccmo in, rather, in all meditations on 
Brahman. Only then is there no contradiction of the following 
Slrati and Smyti texts, “ Those who know this, and those who in 
the forest meditate upon Faith and Truth, etc ,” (Oh. V. 10, 1); 

“ Fire, light, day, the bright half of the month ” and so on (Bh. 

Qt„ VIII, 24). Then comes this commentary : “ Some say, ‘ No 

restriction’, there is no restriction as to departure along the path 
of light etc,, in the case of all devotees. Even if that be so, 
there is no contradiction of Strati and SmFti.” Though this 
appears to be the statement of an opinion other than his own, 
yet b® says later, 14 Even to that (interpretation) there is no 
objection, since, for devotees of that which is N on-related , there is 
no need of that (travel along the path of light)”, explaining thus 
the, non. objectionable nature of the other interpretation, on the 
gronnd pf <the f n®®idleBsnes3 of the departure on the path, of light 
for devotes. of Nirguna Brahman, as if by a reason acceptable to 
himself ; hence, it has to be inferred that both interpretation#. in 
the form of two varpakas 1 are recognised as expressing his ovyn , 

1. A varvaka is one of several interpretations of the same 
sStra, where the interpretations are fundamentally different, no* 
different ways of expressing the same conclusion, ; 
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position, the first of these for the purpose (of showing that the 
path of light etc., is) common to all meditations on the qualified 
Brahman, the second for the purpose of negating its applicability 
to meditation on Brahman without qualifications. 

3-12 Similarly, the other opinion is expressed even at the close of 

the Tadaplteh section (IV, 2, 8, rt *e,,). This is how that section 
(goes). 

8-121 The doubt is whether the departure taught in the prior 
section SarnSnSca asrtyupakramadamrtatvam ca (equal up to the 
commencement of the departure and immortality)’’ (IV, 2, 7) and 
the subsequent departure apply to the enlightened one or not. 
They do not apply ; for, attainment of Brahman even here is 
declared by &uti in the case of the enlightened ones, in the words 
when released of all desires that entered the heart, then does 
the mortal become immortal, then does he attain Brahman ” 
(Brh. IV, 4, 7). (Further), modes of departure etc., in the case 
of the unenlightened are declared in the statements relating to the 
mode of departure, the attainment of another body, enjoyment of 
the fruit of karma (while) in that body so long as the karma 
lasts, and the return to this world, having acquired fresh karma, 
(m the words) beginning with “ the tip of his heart glows, by that 
glow, this self goes up” (Brh. IV, 4, 2), and ending with “go 
much for him who desires,” (Brh. IV, 4, 6) ; departure of the 
enlightened one is then denied in the words, “ he who does not 
desire, who is desireless, free from desires, desiring the Self, with 
desires satisfied, of him the vital airs do not depart ; being Brah- 
man, he attains Brahman " (Brh. IV, 4, 6). Nor may it be 
objected that it is of the enlightened person that departure and 
travel along the path of light etc., are predicated in the following 
texts-” Those who know this ’’etc., (Oh. V, 10, 1), and “going 



up thereby he attains immortality ” (Katha. VI, 16), For, since 
at the death of the enlightened person, the merger of all subtle 
elements, viz., speech, mind, vital air in the Supreme Divinity, 
Brahman, is declared in the text, “ Of this person, dear one, 
speech is merged in mind, mind in the vital air, the vital air in 
fire, fire in the Supreme Divinity’’ (Oh. VI, 8, 6), for him there 
can be neither departure nor going, dependent on the (possession 
of) the subtle elements— the senses, mind and vital air. (Again), 
since the Supreme Brahman is everywhere, there is no need for 
departure or going. Thus, the texts asserting attainment of 
Brahman even here, and denying departure, (prove) stronger by 
showing (their own) consistency and avoiding the inconsistency (of 
the contrary position). In conformity with this, the texts about 
departure and going should be said to relate to that knower of 
Brahman, whose object is liberation by degrees. Nor may it be 
said that in the text, “ of this person, dear one ” etc., merger of 
speech and the rest, in the Divinity, is declared in respect of 
function only, not of their essence, since, on the latter interpre- 
tation, the departure common to both enlightened and unenlight- 
ened persons being described, merger of being in Brahman would 
result (even) of the speech etc., of the unenlightened, and it would 
not be proper to adopt a fresh interpretation of the expression 
“ merges ” in that case (alone). Since the text cited occur* in 
the context of the Sad Vidya (the teaching of Ueality as Exis- 
tence), (Oh. VI, 2), and the itupa Vidya (the teaching about the 
ooloucs ot elemental fire, water and the earth, as constitutive of 
the visible fire, Bun, Moon and .Lightning, Oh. VI, 4), the depar- 
ture described therein relates only to the enlightened person ; 
further, even though of the expression “ merges ” as related to 
the merger in mind and the rest, the meaning is merger of 
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functiou alone, yet on the principle adopted in the sfitra “ Syic- 
caikasya Brahma 4abdavat (different senses may hold good of the 
same word, as of the word Brahman)*’ (II, 3, 4), the sense of 
merger of being is preferable, as suitable in relation to the 
Supreme Divinity. The above is the prima facie view. 

Now for the siddhanta. Though Brahman is present every- 
where, only on the attainment thereof at a particular place, is 
there release from the bonds of the body ; the bodily bonds 
continue until the stage of attainment ; for, from the declaration 
of the destruction of the bonds of karma only on reaching the 
abode of the Supreme Brahman, after crossing the river Virdja, 
it follows that the subtle body caused by (those bonds) continues 
to exist. Hence, the mention of the path of light etc., in various 
places, is only for the purpose of the attainment of the fruit of 
release, since-' their mention is in connection with meditations 
whose fruit is release, and since there is need of that (path). As 
for what is said about the inappropriateness of going, in the case 
of the enlightened, since speech and the rest are merged in ' their 
being in the Supreme Divinity, that is not (true), for the reason 
that even after the falling away of the (gross) body, a subtle body 
continues for the enlightened one, that being seen on the autho- 
rity of the text about discussion with the Moon and so on. In the 
Paryaaka Vidyi is declared the enlightened one’s discussion with 
the! Moon, on the path of the G-ods; beginning with the words, 
those, verily, who depart from this world, they all go up only to 
the-Moon”, it goes on thus: “ this Moon is the door*way to the 
•"#prid -of -Heaven. Him who answers, he (the- Moon) sets free, 
He'Who does not answer, (the Moon) showers him down : here as 
rain.- He is born here as a worm or a moth or a bird or a- tiger 
or a fish or a bull or a man or anything else, in various '-places, 
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according to his deeds and his knowledge. Him arriving, one 
asks, ‘ Who art thou?’ To him he should reply ” etc., (Kaufltaki, 
I, 2). Hence, in conformity with this, the text “then the mortal 
becomes immortal ” should be interpreted to declare only im- 
minence of the attainment of immortality, not to declare 
immortality even on the cessation of connection with the body. 
It cannot be said that on the destruction thereof, immortality is 
declared, since the subtle body may be known to exist in some 
place ; even in enlightened 'ones about to depart, somewhere, a 

quality of the subtle body is, verily, seen, viz., heat ; that is not 
a quality of the gross body, not being perceived elsewhere (as in 
corpses, etc). 

As for what is said about the departure of the vital airs of 
the enlightened one being denied by the text “of him, the vital 
airs do not depart ”, that is not (true). What is denied there is 
the departure of the pranas from the embodied one, not from the 
body, since the words “ of him ” relate to the Suite self of the 
context, spoken of as one who has no desires. 

Now, by the possessive “ of him ”, the finite self is indicated 
as that which is related to the pranas, not as the basis of ablation 
(apadanaV-. The apadSna is certainly the body. There beiDg no 
question of the departure of the pranas from the finite self, the 
denial thereof is inappropriate. 

If it be objected thus, no (we reply). If a basis of abla- 
tion be needed (to complete the sense), in preference to 
the body that is not mentioned, the finite self which Ib 
mentioned as related (to the prgijas) should be understood ; 
further, since of the prl^aa understood to be in relation to the 

1 The bask of ablation (apadana) is that from which some- 
thing, departs. , . 
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finite seif, the statement of their relatedness would be unfruitful, 
the possessive which mentions bare relationship should be pre- 
ferably interpreted to connote the specific relationship of ablation, 
as in “ He listens to (the singing) of the actor ” and soon, 
(where the bare possessive {< of ” means “ proceeding from ”). 
That the finite self alone is the apadana is clear in the recension 
of one branch, the Madhyandinas; thoir reading is: “ Na 
tasmSt prajja utkramanti, (from him, the prinas do not depart)”. 
Nor is there the fault of denying what there is no possibility of ; 
for, there is the possibility of the pranas leaving the enlightened 
soul, even at the very moment (of death), because of texts which 
speak of the attainment of Brahman even here, as in *• He attains 
Brahman here ’ (Byh, IV, 4, 7) and the rest. The departure 
even of the enlightened one through the (10 1st) artery in the head 
has also the support of Smpti ; ^ “ Of those, there is one 
(artery) that goes up splitting the solar orb ; by that (artory) 
passing beyond the world of Brahma, one reaches one’s 
Supreme destination ” (YSjuavalkya Smrti). Thus is this sec- 
tion set out in the six sutras (IV, 2, 8 to 13), “ Tadapiteh samsira 
vyapade&t (since the state of bondage is taught, until the attain- 
ment of that)’*, “ SQkfmam pramanataS ca tathopalabdheh (of 
subtle form, that being seen),’’ “ Nr,pa mardenitah (hence, not 
at destruction),” “ Asyaivacopapatteruscua (heat is consistent only 
with that),’ 1 “ Pratifedaditi cenna Sarlrat spasio hyekesSm (if it 
be objected on the ground of denial, no, from the embodied one ; 
it is indeed clear in the reading of some),” “ Sinaryateca (this is 
also supported by Smfti),” 

3123 "By having thus established departure and going in the case 
of those who meditate on Brahman, the attainment of Brahman 
here, by those who know Brahman without attributes, may be 
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taken to have been denied ; it ia to remove this doubt, that the 
othe opinion mentioned at the close of the aniyaina section 
(III, 3, 82), is mentioned again at the close of the present section 
also, in the words, “ Some say that for devotees of what is Non* 
related, there is liberation here, even with the falling off of the 
(gross) body, passing along the path of light etc., not being 
obligatory (on all)” (IV, 2, 13). 

This is the opinion of the acarya who holds the above view : 
the statement “ of him, the vital airs,” etc., is made after finish- 
ing with the unenlightened one in the words “ So much for him 
who desires ” and undertaking to say something different about 
the enlightened one, in the words “ Now, as for him who does 
not desire ” and so on ; it would appear that in consistency with 
the implication of that undertaking to declare something special 
about the enlightened one, that sentence should deny the depar- 
ture of the vital airs from the very apSdana from which they ate 
declared to depart previously in the case of the unenlightened one. 
The departure of the vital airs of the unenlightened one had been 
declared previously, as (taking place) only from the body i “ that 
departing, the vital air departs therewith ; the vital air departing, 
the senses depart therewith ” (Brh. IV, 4. 2). The departure of 
the vital' airs and the senses is said to occur from the very place 
whence’Hthe finite self is said to depart; thus ends the description of 
departure along with the finite self. There is no dispute about the 
departure of the finite self being said to be from the body alone. 
Since, thus,' the text “of him, the vital airs” etc., is most suitably 
understood as denying departure from the body as apadana, for what 
reaeon should this be abandoned? It cannot be said that while in 
conformity' with the principles (of interpretation), the finite self 
altjme which is mentioned in connection with the vital airs may be 


•124 



44 


3-126 


understood as the apSdSna, the postulation of some other apadana. 
not present to the mind, is unwarranted ; for. of the body men- 
tioned in the prior context as the apadana, there is presence (to 
the mind). “ PrajSpati gave & horse, to (the god) Varava ; he 
then obtained that deity (i.e., he caught the disease of that name); 
he suffered much ; he thought of a sacrifice to Varuna, on four 
potsherds ; he performed that sacrifice ; thereby, he was relieved 
of the suffering caused by the bonds of Varutya (the disease).’' 
From the drift of this introductory passage, it would appear to 
one that the performance of a sacrifice to Vann? a on four pot- 
sherds is about to be enjoined on him who makes a gift of a 
horse. What follows, however, is “ He who accepts a horse, 
catches hold of the disease, — Varuna ; as many horses as he 
accepts, so many sacrifices should he offer to Varuija on four 
.potsherds (for each sacrifice). ’* In this injunctive text, directly 

prescribing the sacrifices though there is the expression “ he who 
accepts a horse,” it is not thought that tho duty to sacrifice 
belongs to him who accepts. What more should be said to show 
that here, in the absence (even) of a text mentioning the finite 
.self as tee apSdana, the postulation of that as the basis, merely 
on principles (of interpretation) is not to be thought of? Nor (is 
the population necessary) in view of the later context. For, 
what we hear later is only this much ; “Being but Brahman 
he attains Brahman, On this there is the verse : when all the 

•desires ■ that entered the heart are resolved, then, the mortal 
becomes immortal ; (even) here he attains Brahman “ Just as 
the slough of a serpent lies dead and cast-off on the ant-hill, so 
also tea body lies. Then, this bodiless immortal spirit is nothing 
but Brahman Himself, nothing but light (Bph. IV, 4, 8 Jc 7), 
Since the first of these texts teaches the manifestation ot the 


interpretation denying its departure from the body as apa- 
dana is satisfactory, not the acceptance of the meaning of the 
non« separation of the senses from the finite self. Nor 
may it be said that since the text “ He attains Brahman.” 
teaches distinction between Brahman and the enlightened one, as 
between what is attained and him who attains, the text cannot 
mean manifestation of Brahman, that, therefore, Ithe particle ft'a 
(meaning alone) should be construed in the sense of irn (meaning 
like), and that this is the sense to be taken —that (the enlightened 
one) by the expansion of knowledge, becoming like Brahman f 
reaches Brahman. (For), of the word “ apyeti ’’ the sense is not 
reaching, but merger. Merger is but the manifestation of the 
identity in the pure subtle form, after abandoning the gross form 
qualified bv vital air, the senses and the mind. Even where there 
may be the sense of attainment, what, is meant thereby turns out 
to be but the manifestation of identity. In the BFbadira^yaka 
itself, after the following hymns are given out, “ Lead me from 
the unreal to the real: lead me from the darkness to light : 
lead me from death to immortality there is this BrShmana 
comimenting on the three hymns: “ When he says, ‘ lead me 
from the real to the unreal, the unreal verily is death, the real 
is immortality ; ‘ lead me from death to immortality, make me 
immortal’ is verily what he says ; (when he says) * lead me from 
darkness to light’, darkness verily is death, light is Immortality, ‘lead 
me from death to immortality, make me immortal,’ is verily what 
he says s(whefl he says), * lead me from death to immortality’, there 


m 

is* nothing in it, hidden as it were *’ (Brh, I, 3, 27). In this com- 
mentary,. the word <jnmu\ju (lead) signifying attainment, is inter- 
preted in the sense of the attainment of identity. It is determined 
therefrom that words signifying attainment in texts of similar 
import connote the manifestation of identity. 

8.128 Similarly, it is quite clear £that the second text too in the 
form of a Terse is best understood as negating that departure 
which has the body as the apadina. Nor, on the principle that 
the present tense may he used in the close proximity of what is 
to happen, may the word “ here ” in “ he attains Brahman here ’* 
be interpreted as merely eulogistic, indicating the early attain- 
ment of Brahman ; for, the acceptance of the primary sense alone 
is preferable. The understanding of the same sense is favoured 
by the third text too which compares the body abandoned by the 
enlightened one to the slough on the ant-hill; cast off by the serpent 
that has not left the ant-hill. The fourth text which predicates 
of the enlightened liberated one who has abandoned the body, the 
nature of Brahman, the cause of all life, and to show its suita- 
bility, declares (of him) the form of pure knowledge, in the words 
“ nothing but light,” is favourable only to that sense. Hence, it 
is not proper to give up the natural sense of the text “ of him, 
the vital airs do not depart ”, even in conformity with the rest of 
the context. 

3.127 Now, in the MSdhyaodina recension, in the place of the text 
cited, the reading “ from him the prihas do not depart ” is seen. 
Hence, in conformity therewith, it is reasonable to construe the 
genitive “of him” in the KaUva reading, which expresses relation- 
ship in general, as terminating. in a special relationship 
of the; form of ablation. Thus# 'though in* the* first''* text, 
fhere is not gained for the enlightened one, • on the death of the 
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(gross) body, the mention of anything special, as compared with 
the unenlightened one, yet by the later declaration of the attain- 
ment of Brahman, there is obtained the mention of a special 
feature ; hence, the promise to declare something distinctive must 
be understood to relate only to this. If this he urged, not so 
(we reply), for, after the text “ from him the pranas do not 
depart ”, it is said of them, in the word, “ they remain even here” 
that they are merged even here, so as to accord with the sense of 
the verse “ he attains Brahman here” : in conformity with this, 
the expression “from him” should be construed as referring to the 
body, figuratively on account of the non-difference of thp body 
and the embodied. Hence it is that in the questions of Artabhag*. 
to the question “ when the person dies, do the vital a.irs depart 
from him or not there is the reply, “ ‘ No’, said Yajnavfllkya, 

< they remain even here. He swells, he is filled with wind ; being 
filled with the wind, he lies dead,’” (Bfh. Ill, 2, 11); it is seen there 
that of the apSdana of the vital airs, there is mention of the 
physical characteristic of being bloated like a pair of bellows 
distended with air. 

Now, Artabhiga’s question and the answer (thereto) do not 3 . 12 ft 
relate to the enlightened one, since that would conflict with the 
(tenour of the) later context. In that context, indeed, to this 
fresh question of Artabhiga’s, “ when of the dead person, speech 
merges in fire, the vital air in air, the eyes in the Sun, the ears 
in the cardinal directions, the body in the earth, the soul in the 
ether, the hairs on the body in medicinal herbs, the hairs on the 
head in the trees, blood and semen in water, where then is the 
person?” through the secret discourse of Art&bhlga 1 and ¥fjha» 
valkya, it is declared that Karma, of the nature of merit and 
demerit, is determined on as the abode (of the person), as the dale? 
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text itself proclaims to that eiTect It is there declared : u They 
two going out discussed it. What they said, it is but Karma that 
they said- What they praised, it is but Karma that they praised. 
By meritorious deeds one becomes meritorious, sinful by sinful 
deeds”. Nor may it be said that in earlier statements “ he in 
turn conquers death ” (Bfh. Ill, 2, 10), the crossing of samsira 
(bondage) is declared, and that therefrom it is ascertained that 
the denial of departure applies to the enlightened one. For, it is 
after the mention, in the words “ fire, verily, is death, that is the 
food of the waters”, of the meditation on fire m the food of the 
waters, that it is declared as the fruit thereof “ (he) in turn wards 
off untimely death”, lienee, as a consequence of (the medita- 
tion on) the conque-t of fire, there is the conquest of untimely 
death, not the crossing of bondage. Hence, since of that text 
too the subject is the unenlightened one, and since for the unen- 
lightened one, the departure of the vital airs from the body must 
necessarily happen, the denial of departure from the finite self 
alone should be understood as the sense of that (text). For this 
reason too, it is so : in the earlier text “ when this person dies”, 
by the general name "person” the finite self alone is referred to as 
that from which the vital airs depart. Nor may it be objected that 
the reference of the term “ person ” is to the body ; for, in the 
later portion (beginning with) “when of this person speech merges 
in fire" and so on, there is a separate mention of the body, as 
related to the person of the context, in the words “ the body 
(merges) in the earth ” (B?h. Ill, 1, 13). Nor may it be said 

that the self too is separately mentioned, in the .words “ thoi self 
(merges) in the ether”? for, there, as in “ inanda Stmi, Bliss is the 
(central portion’ (Taitt. II, 5), there is scope for the expression 
Stma, , to refer to the heart, as the central organ, ; ■' ■ , ■ 
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Thus, if it be said that by figurative use, (based on) non- diffe- 
rence of the body and the embodied, the third personal pronoun 
in “ He swells ” should be construed as referring to the body, not 
so ; for, because of the lack sf occasion for the separation of 
prigas from the finite self, in the case ol the unenlightened one, 
the denial there becomes improper ; it must (hence) be necessarily 
said that the question and answer relate to the enlightened one. 

Now, since from the earlier and later questions and answers 
referring to the unenlightened one, it must necessarily be said 
that similar questions and answers also refer to the unenlightened 
one, the occasion for the separation of the pranas from the 
finite self must somehow be understood ; if (this) be said, no (we 
reply), since by the mere proximity of question and answer relat- 
ing to the unenlightened one, it is not possible to counteract the 
characteristic marks (indicating) the subject (to be) the enlight- 
ened one. In the series of Artabhaga’s questions, the first ques- 
tion is “ What is graha V What is atigraha?”. The second is “ It is 
a fact that all this is food to Death; which is the deity whose food 
is Death “ When this person dies, do his prSpas depart 

from him, or do they not?” is the third. “ When this person dies, 
what is it that does not leave him?” is the fourth. The fifth ip 
“ When of this dead person, speech merges in fire ” and so on. 
These questions not relating to the same topic, there does not 
result any unity of context. Even so, since the questions from 
the third onwards have one topic, as ranging round the history of 
the dead person, of the third question too, as of the fourth, and 
fifth, because of the strength of their proximity, it may validly be 
said that the topic is the unenlightened one. If this be said, it is 
answered (thus) : by AAvala and others, filled with envy aud;.;en- 
gaging in a disputation with Yajfiavalkya with a desire., to* defeat 
I 
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him, veiled questions are put, lor the most part, with a view to 
humble him, as not sufficiently quick-witted. For instance, the 
first question put by Artabhaga “ What is graha ? What is 
atigraha?” see ins to relate to a sacrificial matter ; since it occurs 
however, in the midst of a discussion concerning the soul, the 
reply, taking cognisance of the crookedness of the questioner, states 
that the breath, speech, the tongue, the eye, the ear, the mind, 
the arms and the skin are gtahas, and that the down-going vital 
air (apina), name, taste, form, sound, desire, action and touch are 
atigrahas. Similarly by LahySyani is put the question “ Where 
did the Parikfitas go making use of the little understood word 
“Pirikfita The reply given by Yajnavalkya, “where the horse - 
sacrificers went ”, is but explicatory of the sense of that word. 
So too, envy is plainly expressed in the very tone of these words of 
Girgl, “Just as a warrior of the Kalis or the Vaidehas may stand, 
having strung his unstrung bow, and with two foe-terrifying 
shafts in hand, even so do I present myself before thee with two 
questions ; do thou answer them ’’ (Bph. Ill, B, 2). Thus, the 
proximity of the third question to the fourth and fifth which treat 
of the unenlightened one, being capable of explanation as serving 
to generate the confusion that ail three relate to the same topic, 
cannot serve to conclude the sense (of the question) ; much less 
(cam it bo serve), since a different construction may be Setup (for 
the third) in the light of the first and second questions, which 
refer to entirely different topics, viz,, graha, and atigraha, and the 
deity who feeds on Death ; least of ail (is this possible) in view of 
(the proximity) being over-ruled by the characteristic mark (iifiga) 
-in Iheflhlfd question, indicative of the topic referring to t'be On- 
lightened one ; this 'is the line (of criticism). Hence, travelling 
m the path of light etc., preceded "by departure, establSWM ««3y 
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the mode of meditation, not the path of light etc., alone. 

Now for the siddhanta : it is well known that the path of light 
etc., is common to all modes of meditation. (It is said) in the 
Chandogya “ Those who know thus, and those who in the forest 
meditate with faith and austerity ” (Ch,, V, 10, 1); so too in 
the Brhadarapyaka, “ And they who in the forest meditate with 
faith and truth ” (Byh. VI, 2, 15). 

Now, it may be said that the reference to devotees here, as 
“ those who meditate”, may relate to those modes of meditation, 
where no path whatever is mentioned. This would be so, if the 
identity of the paths could not be established ; but that can be 
shown. That which is described in the Vj'ahj-ti VidyS as rising 
above the halves of the skull, the region of the root of the hair, 
passing up through the nipple-shaped organ, the seat of Indra, — 
who is either the finite self or ParameAvara— that is but departure 
through the artery in the head. What are referred to later as 
Fire etc., “ in Fire, as Bhuh, he rests, in Air, as Bhuvah, in the 
Sun as Suvah’’, are but the stages on the path of light etc. The 
statement of resting in Fire and so on, is in the view that there is 
rest in (each of) these for some time. In the Vyihpti VidyS, since 
there is meditation of the three vyShftis, Agni and the rest, as of 
the fourth (vyihfti) Brahman, called Mahafc, the statement of rest 
in their worlds, on the strength of this, is proper. 

In the statement, “ He is led up by the siman verses to the 
Brahma world ” (PraAna. V, 5), it is proclaimed of the saman 
verses constituting the third of the three moments of the three* 

llili f ■'*. < 

fold pragava, an accessory to meditation, that as accessories to 
■Mfti it «jr ■" _ 

meditation they possess the capacity to lead up to Brahman, not 

, ' ; i ‘ J J ' • 4 ' • ■ 

as constituting a path ; for, meditation with the praQava. of three 
moments is prescribed in the words, “ Again, he who meditates on 



this syllable A UM of three moments, on the Highest person etc., 
(Pra&na. V, 5), after the mention of the meditation effected with 
Pra?ava of one and two moments ; and the three moments are 
taught to be of the nature of the Ek, Yajus and Saman. 

The exclusion, in the statement “ Then, by the very same 
rays ” etc., mentions the exclusion of the non-conjunction of 
attainment with that for (the attainment of ) which the rays are 
prescribed (as paths), not the exclusion of light etc., for, of the 
same sentence, there cannot be the sense both of leading up by 
the rays, and the exclusion of all other (paths). 

The statement (indicative) of speed which is justifiable, in com- 
parison with the (long and tortuous) path of the Fathers, does 
not exclude the earlier stages. Nor is there intended any other 
path for the enlightened ones, having this (the Sun) as the final 
stage. Thus from the exposition of the one-ness of all paths, it 
follows that it is not proper to over-ride the general statement ol 
the PaScagni Vidya, which is supported by the principle of 
parsimony. 

In order to remove the doubt that because of this demonstra- 
tion of the path of light etc., being applicable to all meditations of 
Brahman, there may follow the denial of the attainment of Brah- 
man, even for those who know Brahman without attributes, the 
contrary opinion is expressed even at the close of the present 
section, in the words, “ Some (say) that for the devotees of the 
Non-related there is no (path of) light etc.,” (IV, 8, 1). Oh this 
view, because of the expression, “ well-known,” in the sfltra “ On 
the path of light etc., because it is well-known ”, the sfltra has to 
be understood (as expressing) a sense valid generally. It must 
necessarily be admitted by all that the sense (of the slltra) is 
(valid) only generally, for, the path of light etc., does not apply to 
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those deities up to Hirapya-garbha, who arc released even from 
the respective worlds they are in. Nor may it be said that the 
prescription of this as the only path is intended (to apply) exclu- 
sively to human beings, who are released through the practice of 
meditation on the earth ; for, in the case of those released after 
attaining the status of Vasu, Rudra, Aditva, and Marat hosts, (a 
status) which belongs to the devotees of Madhu Vidya, there must 
necessarily be another path comprising the status of Vasus etc,, as 
the earlier stages; this is the view of the acarya. 'lhus, in whatever 
section rising or departure is established of the knower of Brahman, 
in all those places, this opinion is expressed, in order to remove 
the don bt about the applicability of the respective sections to all 
kpqwers of Brahman ; further, in the aniyam&dhikaraija, that 
(opinion) is justified by (the author) himself ; from these follows 
the excellence of the Scarya’s view. Nor may non- acceptability be 
suspected from the introduction of the word ;l, gome” in every case, 
Theae may be explained away for the purpose of showing that 
he himself here takes his stand on meditation of Brahman 
v?ith attributes, not on the knowledge of Brahman with- 
out attribute^, (but) thereby it will not be possible to conceal the 
excellence of his view, as understood from his exposition through 
demonstration and repetition. In the Snandamayidhikarapa, the 
body of the section is interpreted in this way: the (Seif) of Bliss 
is the. Supreme Brahman ; the Brahman that is the tail, the sup* 
port thereof is the Word--Brahman, called praoava, which denotes 
that (other). Then is introduced, as a different view, with the 
words “ Some say ”, the position that the Self of Bliss is the In- 
httllgejipe-llnergy, (Oit-dakti), while Brahp?an that is the t£il ? the 
Mppott-isfcbet Sagwnae .iBjrabman , (this pof^n) is expounded 
m hi»^w»|.i%^ the, jant»J«j ; 



§8 

indeed, which, being praised in the words, 'within that is the Self 
composed of Bliss,’ is demonstrated to be characteristic of the 
Supreme Brahman in the words ‘that is one Bliss of;Brahman,’ 
because of the unsurpassable supremacy resulting from the 
repetition beginning with 4 this is the inquiry into Bliss’, that 
itself, because of abundance, is spoken of figuratively as Brahman, 
in the words ‘Bliss is Brahman’. Revelling in the enjoyment of 
such Bliss is said to be the eternal contentment of Brahman 
thereby is shown the acarya's method of introducing a view ac- 
ceptable to him, with the word “ some 

Again, the acceptance of non- difference in meditation bet- 3 f 4 
ween Brahman and the finite self, which is favourable to the re- 
cognition of the knowledge of Brahman without attributes is seen 
in the section “ Pra$astath5nugamSt ” (I, l, 29, H serf). There, it 
is determined that the vital air which is taught by Indra to be the 
object of meditation for release, in the words “ I am the vital air, 
meditate on me as the Intelligent Self, as Life, as the Immortal ” 
(Kaufitaki III, 2), is the Supreme Self, not Indra. The sfitra “tfs*- 
tradjaiyitSpadefo Vamadevavat (the teaching is due t6 scriptural 
insight, as in the cnee of Vimadeva)” (I, 1, 31) which has for its 
object the removal of the doubt “ how then does Indra say ‘ I am 
thfe vital air, meditate bn me ’? ” is then explained in one Way ; 
the teaching of Indra “lam the vital air” is due to the realisa- 
tion of the internal rulership of the Supreme Self because of the 
texts, “ He who stands within the Self ” etc., and of the fact that 
the denotation of words like “ I ” extends up to the Supreme Self, 

■the internal rttler, because of the texts “ That manifested names 
and formb” etc, Then another interpretation— *{vi*.,) that the 
teaching is due, in the alternative, to insight arising from .such 
> teat! as “That thou. art, ” which have .-for their -object the : non- 
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difference of the Supreme Self from one’s own Self — is given, in 
the following words : “ Or else, it is determined that Indra’s 

statement ib of the same nature as the declaration about being 
Mann and the Sun, made in the realisation of his own all-pervasi- 
veness by VSmadeva, who by insight into Vedantic lore, by medi- 
tation on the harmony of Brahman and the Self, had attained the 
nature of Brahman, got rid of the contraction (of intellect) due to 
self-consciousness centering round human and other bodies and 
sense- objects, and obtained Supreme Self-consciousness of the 
form of the whole Universe.” 

3-16 Then comes the section “ Atmetitu upagacchanti grlha- 
yantiea (But as the Self, they understand and teaoh)” (TV, 1, 8), 
which, raising the doubt whether the contemplation of non- 
difference occurring m knowledge of the attributeiess, (yet) does 
not occur in meditation with attributes, because of the difference 
between Paramefivara with qualities and the finite self, due to their 
connection with contrary qualities, such as all-knowingness and 
httle-knowing-ness, seeks to show that, though there is empirical 
difference, yet their non- difference is to be contemplated, through 
insight into their essential non -difference. 

3,161 This is how (it proceeds): in the doubt as to whether Brah- 
man is to be contemplated as different from one’s own self, or as 
non-different therefrom, this is the prinui fwie view. The medita- 
tion on Brahman should be performed as different from one’s self, 
because of the demonstration of the Lord (Pati), the Supreme 
Brahman, as an entity other than the inner self, the bound soul 
(Pa4u), the finite self, in texts and sutras, such as “Rudra, the 
Supreme Sage, transcending the Universe” (fivet. Ill, 4), and 
“Bat higher, because of the mention of difference” (II, l s 22), 
and further, because of the irreconcilability of the nature of Brah- 



it 

man with (that of) the finite self in respect of such qulities ah 
omniscience and so on. 

But (this is) the siddhanta. Though the Supreme Brahman a - 152 
called Siva is certainly higher than tbe finite self, yet the devotee 
meditates thereon, in the form “I am Brahman”; for contempla- 
tes of old, have understood that as but their Self, in the words “I 
am verily Thou, 0 Lord, 0 Divinity, Thou verily art I” (Jabala 
Sruti), 

Nor is this co-ordinate with the relationship of the body and 3 ' 15S 
the embodied. In that case, the statement “Thou, verily, art I” 
would alone be appropriate, since in respect of Parameivara, des- 
ignated by the word “Ihou” there is the applicability of the word 
“I” limited in denotation to His own body. But the statement “I 
am, verily, Thou” is not appropriate; for, it does not stand to reason 
that the word “ Thou ” denoting Paraiue6vara should apply to 
one’s own self which is of the nature of the body of ParameSvara 
(and is) designated by the word “ I It is indeed of words de- 
noting the body that a capacity to extend to the embodied (also) 
results, not capacity to signify the body in the case of those 
(words) denoting the embodied. Nor may it be said that both 
sentences have the same kind of sense, the words “ Thou ” in 
both sentences denoting Parame&vara as qualified by the attri- 
butes mentioned, while the words “ I ” signify the same Being 
qualified by the presence in one’s body. In that case, there re- 
sults the futility of the difference between the two atat'eraetits, 
constituted by the use of tho pronouns of the First and ' Second 
Person— “ I ” and “ Thou placed earlier and later, along With 
tjhe corresponding verbal forms, “ aomi (am) ” and “aai(art)”, in 
“ Tvam vaham asmi, aham vai tvam asi, (I am; verily, Thou; Thou, 

i 

verily, art I)”. Since, even through one statement, tb® non- 

« 
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difference of the internal ruler of one-self from Farameivara re- 
sults, there also follows the futility of the other (statement). Nor 
do the two sentences serve the purpose of confirming the cogni- 
tion of non-difiereuce ; for, there being no erroneous notion of 
difference between the internal ruler and ParameiSvara, as (there 
is) between the finite self and ParameSvara, there is no need for 
bringing about that confirmation. Hence, it is concluded that 
(the meditation) is enjoined here for the purpose of confirming the 
(sense of) non-difference by removing the doubt as to difference 
or non-difference, through the interchange of objects (of contem- 
plation), U, of the non difference of ParamcW from one-self, 
and the non-difference of one-self from Paramelvara. Similarly 

of the Aitareya text also '• What is I, that is He, what is He, that 
is J,” 
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To the devotees who understand thus, the Supreme Bntiman 

though different from them, bestows His gr.ce b, granting Hi. 

own form. “The, in tern, t.»ch their pupils, through (tats like) 

‘ That Thou art,' that, though different, (Brahman is) of their 

own form.” Of the tat “That Thou art", the co-ordinate relation 

IS no^ that of the body and the embodied. Shorn the use of th , 

word ‘art ’, it follows that therein is taught the non-difference 

of Tarameivara designated by the word '• That ", and previously 

described and d.a.ed a. the cause of th. worid and soon, from 

what IS designated by the word “ Thou ", The word “ Then '• 

.efer, but to the finite Self that is addressed, and doss not extend 

e internal ruler thereof ; for, reference to one's interna! r„ lw , 

..what is addressed, not being so wsfi-known from 

Wpwtenoe or the fcewhiag of the an „u„, 

® w me ancients, as the wfutabHi, 

-Wf, .be tern, (Thou, is no, o.pabie denoting that ^ 

)• ^ oc sstabiisfaing that ParsineSvara. tha Sat M 
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the present context, has been taught earlier to be somehow one’s 
own internal ruler, there arising no doubt as to their difference, 
the repeated teaching o! that (their non-difference) is not needed. 

Not may it be objected that what is acceptable to the common- 3-155 
tary in the meditation of non-difference with Brahman is not real 
non-difference, but only imagined non-difference, as m the con- 
templation of non-difference with Garuda, that being cited as an 
illustration of the meditation of non-difference with Brahman, ra 
the commentary on the prakTtaitSvattva adhikarana (III, 2, 21 
it seq). For, the reality of non-difference is understood from the 
(following) statement in the $astra<3rsti siitra (1, 1, 81) “ Of him 
who had attained Brahman-hood by the contemplation of the 
harmony of Brahman and the finite self”, and the statement in 
the Stmeti tupagacchanti section: “ Though the being contem- 
plated is a different entity (from the devotees, yet) the Supreme 
Brahman bestows His grace on the devotee conferring on them 
His own form’ ” (IV, 1, 8). If non-difference were not real, the de- 
claration of an actual attainment thereof would not be appropriate. 

The clause “ though the being contemplated is a different entity” 
means “though empirical difference does exist” ; nor is there any 
contradiction in taking it to have the purpose of refuting even a 
possible ground of objection. Hence, it is that in the following 
words of the commentary on the vikarSvarti Shtra (IV, 4, 19), it 
has been proclaimed that the contemplation of one-self as ffiva 
continues even in him who, in the world of Parana a-Siva h$s 
attained nnion with Bom, , after the complete extinction of merit 
and demerit, the pause of all delusion etc. “ Wandering about 
freely in the worlds of the (celestial) rulers from Sadafova up to 
Brahml, eating what he desires, taking on what forms he desires, 
rid of the desire of for human and other bodies, ' functioning with 



10 


the three energies (lccha, jkana and kriya) uneontracted, (he) 
enjoys the splendour ot perfect self-consciousness, immersed in 
the world, which is of one texture with the nature of Brahman, 
the harmony of diva with dakti, which abounds in Supreme Bliss, 
light and power Thus it is that his perfect self- consciousness, 
as ensouling the entire world of enjoyer and en]oyment, is derived 
from the text ‘ I am the food, I am the food, I am the food, 
I am the eater of the food, I am the eater of the food, 1 am 
the eater of the food’ (Taitt. IIT, 10).” (It may be said 
that) identification in consciousness with the Supreme Being 
which, as present in all bodies, directs all enjoyment and 
enjoyers as (His) body, may come about of itself without standing 
in need of the contemplation of non-difference with diva ; for, by 
the expansion of the Intelligence of him who has attained union 
with diva, the capacity to direct the world, present in the Being 
that porvades the Universe, is not aroused ; (further), in the com- 
mentary on “ Asantate&eavyatirekah (And non-difierenca because 
of non-pervasiveness) ” (II, 3, 48) and other sutras, there is shown 
in him the existence only of this kind of perfect self-consciousness. 
Though (this be so), yet it is not what is intended in the commen- 
tary on (this) sutra ; the perfect self-consciousness is rather of 
Brahman alone, as determined by the force of the qualification 
applied to that self-conscious ness, viz., “immersed in the world 
which is of one texture with the nature of the Supreme Brahman.** 
What is stated ’there of the world is but its inclusion in the natmfe 
of Brahman,' not,' its being His body. Of the liberated one, con- 
firmed in the contemplation of identity with diva, the confeinuatlce 
of Mat foonsciousnass) is declared till the falling off of the body, 
even at the time when he sings as he pleases, (I am the food, 
I am the food, ete.^, 
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The non-difference of Brahman from the finite seif thus 3-16 
shown to be acceptable to him, through the commentaries which 
elucidate the contemplation of non*difference, is also shown in a 
somewhat indirect way in the commentary on the sutra “ Vadatlti 
cenna, prajno hi prakaraijat (if it be said that it is declared, no; for 
the topic verily is of the Self)” (I, i, 5), occurring in the 5nu- 
manikadhikarana (I, 4, 1 — 7). The prima fade view in that section 
is that the unmanifest mentioned in the Kathavalh text “ The 
Unmanifest is higher than the great one, the Person is higher 
than the Unmamfest ” (Katha III, 11) being the pradhana accept- 
able to the Saipkhyas, the Samkhva system is based on the text 
cited. In “ Jney atvavacan 5coa (and on account of non-mention of 
being known)” (I, 4, 4), which is the secondary sutra directed to 
the refutation (of the above view), there ib a further reason given 
in support of the final view. If this same text were the basis of 
the SBtpkhya doctrine, then the property of being a necessary 
object of knowledge to him who seeks release should have been 
declared of the pradhana, which is acceptable to the Satpkhya, 
which declares release to result from discriminative knowledge of 
the Self, (Purusa), from Primordial Matter (Prakfti). That is not 
hare stated. Hence, it is to be noted that the Siipkhya doctrine 
is not i based on that (text), For, it is not reasonable that m that 
which is the basis of a branch of knowledge, there should be no 
mention of what is described in that branch of knowledge. 

Now, it does not happen that there is no mention of the 
property of having to be known ; for the Kafka Valli fcuti, terily, 
in the hymn “ Sbundless, touehless, formless, ; etc.” (Katha, III, 

16) declares of the Unmanifest (Avyfrkta) which is higher than fha 
category, of the Great One (Mabat) devoid-of sound etc., that it is 
to fee known; The sflfeya “ Vadatlti cenna ” etc., (I, 4, 5) refers $o 
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this fresh SSmkhia doubt and serves fo refute it. In that hymn 
(Katha, II), 15) Paramelvara is declared, not the pradhSna, the 
context being of PacameSvara alone In the commentary, where, 
to show the mode of refutation, based on the context relating to 
Parame^vara a text from the context relating to ParameSvara 
should be cited, there is cited the, hymn “ The wise one should 
suppress speech in the mind, sink that into sentient intellect ; 
sentience he should suppress in tne Great Self and that (again) in 
the peaceful Self” (Katha, III, 13) This is how the commentary on 
that sutra (proceeds); “ If it be said that being known is declared 
in the later hymn ‘ Soundless, touchless, formless, undecaying, 
tasteless, eternal, odourless, beginmngless, endless, higher than 
the Great One, and constant, realising that, one escapes the jaws 
of Death’ (Katha, III, 15), no, (we reply), since the earlier dis- 
course is about the Prajxia alone, as seen from ‘Xacced tang manasj 
prijfia, the wise one should suppress speech in the mind etc.’ 
(Katha, III, lb)”. From the use of the word “ Prajfia ” in tjb&t 
fiUtra, it appears as the natural sense of the words erf the Com- 
mentary that the present context relates to him who is referred to 
by the word “PfeSjAa” m that hymn. The finite self desirous of 
release is referred to in that hymn by the word “ Prajfia ”, for, the 
injunctions aB to the control of speech, mind, etc , are purportful 
only in regard to him. The context may also relate to the Supreme 
Self, since that is what is principally intended to be indicated In 
(the hymn) ” The tTnmanifest is greater than the Great One, the 
Person is greater than the Umnamfest i than the Person there ip 
Ablhihg 1 Higher, He is the goal. He (is) the --final deat&tft&tOQ’’ 
f&a^fl&Y mvil). This being the case, if the commentator had 
not af heart the noit-differehce of the finite self and- Pa«»me6var&, 
his ciUtiob eff a! ' wbhd indicating -the finite sell, where a word 



belonging to the context (and) referring to the Supreme Self ought 
to have been cited, would be certainly unsuitable. 

Mow 3 even thus, how can there be absence of unsuitability, 3«181 
when even by those who accept the non-difference of the finite sell 
from Parame^vara, there is accepted, because of the empirical 
distinction between the two, a division among the Vedanta texts 
into those which concern the finite self and those which concern the 
Supreme Self? If (such an objection) be raised, it is met (as 
follows). 

In the Kafba Valli, to the question put by Naoiketas about » 162 
the departed finite self,— in the words, “ There is this doubt, of a 
man, who is dead, some (saying) he is, others he is not > this, I 
would know, being taught by thee, list this be the third of the 
boons” (Katha, I, 20),— a reply relating to the Supreme Self is 
given by Yaivaavata, in the words, “ Realising through self -eon" 
temptation that resplendent Being, difficult to see, deeply hidden, 
located in the cave (of the heart), dwelling in the abyss, that 
ancient one, the wise one abandons joy and grief ’’ (Katha# II, 12). 

It is quite certain that the question 1 elates to the departed finite 
self, that being the conventional sense of the word “ preta 
That the question relates to the departed finite self is also made 
clear by the words of Yaivaavata “ These damsels with their 
chariots and their lutes— such ones are not obtained by mortals. 

Be waited on by these, given by me. Do not question about 
death, 0 Naoiketas’* (Katha, I, 25), (There are also the following 
grounds to support that conclusion) : Naoiketas in the words “ In 
respect of which there is this doubt, tell us What that is in the 
great- hereafter ” (Kafha, I, 29), again asks for the answer to the 
very question of his, which had been condemned by Yaivasvata 
ariffsinpictous, because of * its relating to death; subsequently, 



Vaivaavata begins his teaching only after criticising the position 
of “some (who say) he is not (alter death) ’» in the words “ The 
other world appears not to the puerile fool, dazed by the delusion 
of the wealth ; believing that there is no world other than this, 
he repeatedly falls into my clutches*’ (Katha, II, G) ; and later on 
is seen a reply relating to the incidents directly connected with 
the departed finite self, in the verse: Behold ! I teach thee, 0, 

Gautama, the mysterious Brahman, the constant one, as also 
what becomes of the self after death. According to their deeds 
and according to their knowledge, some enter into wombs and 
are embodied, (while) others become immovable objects’ (Katha, 
V, G and r (). 

Similarly, it is also certain that the reply beginning with, 
“ That, difficult to behold ” etc., relates to the. Supreme Self ; for, 
after the question, it is said by Yaivasvata in the words “ Even 
the gods have had doubts about this, of yore ; subtle is this topic, 
not easy to know. Choose some other boon, O Nacibetas, press 
me not, (but) set me free (from granting this boon)” (Kafha, I, 
21), that the reply to the question relates to a very difficult matter, 
such as cannot easily be stated, Thereupon Naciketas prays that 
only what he asked for should be explained to him, (saying), “0 ! 
Lord of Death, thou sayest that even the gods, verily, have had 
doubts about this, and that it is not easy to know. Another 
teacher of it cannot be found equal to thee; nor is there any other 
boon equal to this ” (Katha, I, ‘2‘2), Desiring to test the firmness 
of his capacity (for the knowledge prayed for), Yaivasvata, in the 
words beginning with “ Choose sons and grandsons, who will five 
to be a hundred, plenty of cattle, elephants, gold and horses;- ask 
for a wide extent of earth, and live thyself as long as thou desiieat”, 
and ending with “0! Naciketas, question not about Death” 
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declares the gain of sons etc., to be objects of human desire worth* 
jer than what was questioned about. In spite of this, Naciketas, 
in words beginning with “ Fleeting (are these), O 1 Lord of Death, 
they wear out the vigour of the senses of man. All life la but 
brief. Thine alone be the chariots, ttune the song and the dance’ 1 , 
(Katha I, 26) and ending with “ Understanding the pleasure of 
Song and love (to be thus ephemeral), who would delight to live 
long?” (Katha, I, 28), condemns these pleasures as of doubtful 
(permanence), though praised bv (Yarns) himself, and as leading to 
the diminution of the vigour of the senses, under-rates the life of 
all beings even from long-lived Brahma down to a small inseeb, as 
(lasting) but for a brief period, and prays that what was questioned 
about should be expounded. Seeing the dimness of his capacity 
(for the inquiry), Yaivasvata distinguishes the two kinds of fruit 
attaching to the goal of human endeavour, viz., beatitude and the 
accomplishment of desired objects, as the good and the pleasant ; 
then, discriminating between those two and saying that the wise one 
choCseB the good, the fool the pleasant, and so on, he praises the 
boon chosen by Naciketas; he (further) praises Naciketas, in res- 
pect of the desire Cor knowledge and the strength of renunciation 
helpful thereto, in the words “ I hold Naciketas to be desirous of 
knowledge ; desites manifold could not shake thee ” (Katha, II, 4); 
then, after refuting the doctrine that the body is the self, through 
the Words “ No hereafter ” etc., he declares the difficulty of realis* 
ittg the Self that is to be taught, in the words “ Him even to hear 
of i whom is not gamed by many, Him, whom many, even though 
they heat, know not, he who teaches (Him) is a marvel ; he ' Who 
attains Him is skilful ; he who knows (Him, when) instructed by 
tbe-able* is (also) a wonder ” (Katha, II, I 1 ),' Then follow the words 
“■/That, difficult to behold ? and so on. (Th® above analysis pro- 
19 
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▼ides a further ground for holding that the reply relates to the 
Supreme Self). Thus, it being seen that to a question about the 
finite self, a reply is given about the Supreme Self, it is inferred 
that the non-difference of the finite self and Brahman is the view 
of the $ruti, as otherwise, there would result lack of congruity 
between question and answer. 

Now, let it be that the reply relates to the Supreme Self. It 
does not stand to reason that the question relates to the existence 
or non-existence of the departed finite self ; for, Naciketas has 
already faith in its existence. Otherwise, his query Father, to 
whom wilt thou give me?” prompted by the object of remedying 
the fault of deficiency in the father's sacrifice, his departure of his 
own will to the world of Yama, in order to prevent the evil of 
falsehood from attaching to his father, who had said ‘‘ I givo thee 
unto the Lord of Death ”, his own words “ like cereals the mortal 
decays, like cereals ha is born again,” (Kajfha, I, 0), his asking as a 
boon for the knowledge of the fires whoso fruit is heaven, these do 
not harmonise. Further, even if there bo really non* difference 
between the finite and the Supremo Self, to the question about the 
existence or non-existence of the departed finite self, the reply should 
confine itself to that,- the teaching about the Supreme Self and the 
means of attaining Him being irrelevant; for, it is admitted even in 
the systems of those who maintain the non-ditferenco of the finite 
self and the Supreme Self, that, to the questions relating to the 
incidents connected with the finite self, which occur, in the question 
of Artabnaga, the Pahcigni Vidya, and so on, the answers (too) 
relate only to that topic, Therefore abandoning the illegitimate 
despee tp establish the non-difference of the finite, self apd, Brahman, 
beqaus® of the, principle of congruity of question and answer, the 
question andjpnawer should be understood bo relate to the axis- 
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tence or non-existence of the released soul; for, the word “pretya” 
is seen to be used of the released one in the text “ ca pretya 
samfiiS&tij when he is liberated, there is no more consciousness ” 

(Bph, II, 4, 12) ; further, the word “ preta” may well have the 
force of “ the relented one ”, i e., he, who by being drawn away 
from here (prakarsena itah) has attained the destination from 
which there is no return. Thus, liberation being of the nature of 
the attainment of the world of the Supreme Self , called the 
Supreme Abode, the demonstration of the Supreme Self, of the 
attainment of His Supreme Abode, in the words, “ he attains the 
end of the paths, that is the Supremo Abode of Vifpju ” (Katha 
HI, 9), and of the means for (that attainment) all these fit in with 
that object (of liberation). 

If this be urged, not so, (we reply); for, even if the question 3-1622 
be imagined to relate to the incidents connected with the liberated 
one, the unsuitability of asking for a knowledge of the fires, 
helpful m procuring heaven, (remains) common (to both of us). 

What is meant thereby the word “.heaven * is but the world 
which is attained through the path of light etc., on the extinction 
of merit and demerit, and which is said to be the Supreme Abode 
attained by the released one, (whose existence is) in doubt* Vot, 
the glories of the heavenly world are thus described : In the 

heavenly world, there is no fear whatever ; Thou art not there ; 
nor does one fear old age. Rising above both hunger and thirst, 
transcending sorrow, one enjoys in heaven ” (Katha I, 12); then 
the teaching of the knowledge of the fires, helpful in attaining 
(that world) is prayod for thus ; “ And Thou knowast Agni, the 
means to heaven, 0 .Lord of Death; teach that to me full of faith. 

(The Knowledge whereby) those whose abode will be heaven, 
atfcam.itnmortaUty, that I ask as toy second boon ” (Katha 1, 18) ; 



and Vaivasvata at the cioae ol the teaching, in describing and 
praising the fruit (thereof), specifies the fruit — the attainment of 
heaven— as coming after the eessation of all the bonds of samsSra 
(the migratory cycle): “ He having first thrown off the shackles of 
Death, rising above Sorrow, enjoys in Heaven ” (Eatha 1, 18), 
If a justification of the question (about the existence of the 
released soul) be attempted, on the ground that its object is to 
strengthen the faith m the existence of released souls, originally- 
gained through the words of well-wishers, and to know further 
details (about them), then, even so may the question about the 
existence of the departed soul be justified ; hence, it is not right to 
abandon the reference to the existence or non existence of the 
departed finite self, this being arrived at both by the conventional 
sense of the word “ preta ” and the natural sense of (the words) 
“ question not about death ”, which occur later. Even here, (in 
our experience) are seen persons who, settled in the observance of 
duties pertaining to the (attainment ot the) other world, because 
of their faith in the words of well-wishers, still inquire as to what 
is the basis for the view that the self is but the body, and how it 
is to be refuted. In the Sastras studied by those who perform 
"Vedic rites, after a due study of the Vedas, there is seen the view 
of the self being but the body as also the basis of its refutation. 
If it be said that, even so, the question being about the existence 
or non-existence of the departed finite self, the existence thereof 
alone should be stated in the reply, and that the demonstration of 
the nature of the Supreme Self and of the means of attaining Him, 
do not fit in, no (we reply), for, if the question be about the .exis- 
tence or non-existence of the released one, his existence alone, 
Should be mentioned ; the irrelevance of the demonstration (of the 
Supreme Self) is common,- therefore, even to the other view f (for 



there is not, indeed, seen in the description of the path of the 
Fathers and so on, relating to incidents connected with the de- 
parted finite self, any description of the Moon attained thereby, or 
the means of attaining thereto. If, on the ground of there being, 
in the answer, a description of tho Supreme Self and the means of 
attaining to Him, it be postulated that the significance of the 
question about the existence or non existence of the released one, 
extends up to that (attainment), then since, m the answer is seen 
the demonstration of the non-difference of the finite and the 
Supreme Self, it may be postulated, in conformity with the natural 
sense of the word “ preta,” that the significance of the question 
about the existence or non-existence of the departed finite self 
extends up to that non-difference. There is, indeed, the demons- 
tration of that non- difference m such places as the following: 
“ What is here, the same is there, what is there, the same is here. 
From death to death he goes, who sees any difference here ” 
(Katha. IV, 10). Nor can it be said that difference is denied only 
as between Parana eSvara as known here in the body and as known 
there m the solar orb etc., and not as between the finite self known 
in the body and ParameSvara that exists in the solar orb etc., for, 
there is no occasion for difference in ParameiSvara, on the ground of 
difference in place. So also after teaching the identity of the finite 
Bell and Brahman, through the hymn “ The person of the siae of 
the thumb” etc., (Katha. IV, 13), the error of the doubt “how 
can there be identity of those possessed of contrary attributes 
is declared by the hymn “ As certainly as water rained down on a 
lofty place flows down the slopes, even so does one who sees things 
as distinct r«n after them alone ’’ (Katha, IV, 14); to those who 
perceive that there -are in the finite self .and Brahman distinct 
opposad tp their nomdifference, samsara, characterised 
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by that same distinctness, conimttn, Thus, though a word belong- 
ing to the context and referpng to the Supreme Self should have 
been cited in order to indicate m I he above manner that the con- 
text is one which relates to the mm -difference of the finite self and 
the Supreme (Self), not one relating io the finite self alone or to 
the Supreme (Self; alone, (andl though the citation of other hymns 
hearing on the (present) topic is possible, the hvmn containing 
the word Prajna, in conformity with the words of the sutra 
“ Prajno hi praharariat (the Self because of the topic) ” (J, 4, 5) 
is cited by the commentator, m the belief that the composer of the 
sutras, though ho ought to have illustrated the subject of the topic 
by a word referring to the Supreme Self, ha« (actually) illustrated 
it by means of a word rofming to that from which the subject of 
the context is to he desired to bo expounded as non-different. The 
acceptability of the non-difference oi the finite self and the 
Supreme (Self) is thus shown by an indirect statement, at the close 
of the explanation of what is acceptable to the text and the sutra, 
3>17 So, too, in the first adhikaraha (it is said as follows). The 
text “ This Self is Brahman ” (Bfh, II, 5, 10), through the particle 
“ this ’’ teaches the very self, which is known to perception, to be 
Brahman. Therefore, where is the doubt here V This is the prim « 
faae view as to the non-commencement (of the study) of the 
science, set up through showing the absence of any doubt in res- 
pect of Brahman, which is accepted as the object of the fJsstra. 
In the refutation (of this view), instead of establishing the differ- 
ence between the finite self and Brahman, like other oommentatros 
intent on the difference between the two, he (thus) explains the 
doubt aB finding an object in the doubt as to the significance of 
the texts (which declare -the existence) of difference and of rion- 
diflerence : “ When the text * This Self is Brahman’ and bo on 
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declares this same migratory being bound in self consciousness to 
be Brahraau, even from that, (there arises) the doubt. Brahman- 
hood, verily, is the possession, m excess, of the grandeur of un- 
excelled knowledge, Bliss and Power, free from all disturbance by 
any evil ; while finite self-hood is the condition of putting up with 
boundless suffering, in. bondage to the function of entering and 
leaving various bodies suitable to the enjoyment of the fruit of the 
vanegated Karma, which, resting on the impressions of beginning- 
less ignorance, has (since) expanded. Why should there not be 
this doubt ' How do the texts declare one-uess of these two entities 
with mutually repellent characteristics 1 ?’”. Thereby is manifested 
his intention not to deny the non-difference of the finite self and 
Brahman, 

Why elaborate? In the commentary, it is loudly proclaimed 3*18 
in almost all places, that the Cit-fSakti of Brahman is non -different 
from the worlds, being of the form of all the worlds. So, too, the 
non -difference of Cit-Sakti from Brahman, is loudly proclaimed 
everywhere. How is it possible to avoid the final conclusion thus 
resulting, as to the non-difference of the finite self and Brahman "? 

Let this be so. What is said of Oit-flakti being of the form 3 181 
of all the worlds, that iB favourable only to qualified non-dualism ; 
for, through, that is reached the truth of the non -difference there- 
from even of the non-intelligent world of ether etc., as of the in- 
telligent world. If being of the nature of all the worlds were 
declared to be of the nature of non- difference from Oit-^akti, in 
the case of intelligent beings, and illusory appearance thereof in 
tjxe case of non-intelligent beings, then, indeed, would pure non- 
dualism result. It has not been so declared. Its being of the 
form of all the worlds has .been established in the prakptyadhi ■ 
karaba. (I, 4, 28, «t $to. ? only as transforming itself info the 



world Nor is there declared the non-difference of Cil-fJakti from 
Brahman , even if stated anywhere, it is (only) figurative. Hence 
it is that in the janmidi section (I, 1; 2), it is said, (in the follow* 
ing words), that the co-ordination of Bliss and Brahman in the 
Bhfgtt Valli is figurative. “ That, indeed, which being praised in 
the words ‘within that is the Self composed of Bliss’, is 
demonstrated to he characteristic of Supreme Brahmn, in 
the words, ‘that is one Bliss of Brahman’, because of the 
unsurpassable supremacy resulting from the repetition begin- 
ning With ‘ this is the inquiry into Bliss’,— that itself, because of 
abundance, is spoken of figuratively as Brahman, m the words 
1 Bliss is Brahman’.” As for the difference between Brahman and 
Cit-fiakti, that is exhibited m many places. For instance, in the 
akfara section (I, 3, 9), in commenting on the inferential ground 
provided by the sQtra, viz , supporting" (everything) up tti (and 
inclusive of) SkSia, difference as between support "fetid what is 
supported is shown (to exist) between Brahman and Git*$&ktl, 
this (latter) being referred to by the word *kl4a in the Word* of 
the Glrgi BrEhmaga, “ In this akfatfe, 0 dErgt, akfc&fe is Woven 
as Warp and Woof ” (B?h, Ill, 8, II)- In the dahata sebttoti (I, 3, 
18, ct teg) in the words “ the ether within that is small j what is 
Within that is to be sought” (Oh. VIII, 1, 1), the difference 
between Git-tfakti and the Supreme Brahman— which are spoken 
of as the small ether fend what resides therein,— is exhibited by 
their being designated as the seat and what is seated. Though iti 
tile section “ Aki&o arthEntaratvEdi vyapadefet (Akl6a is Brahman, 
' on account of the mention as another entity and so on) ” (I, 8, 42, 
'el teg), It is not made cleat that the term Skill occurring iti the 
Ohahdogya text “ What is balled S&EiSa, verily, is the sustaitier of 
** name aUd form » what ll Within that is Brahtnan, the Immortal, 
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the Self ” (Oh. VIII, 14, 1), refers to Cit-$akti, vet that reference 
is made clear by the following sentence (occurring) in the jan- 
midi sutra (I, 1, 2), while commenting on the text “ Brahman 
embodied in 5ka6a ” (Taitt. I, d): “ The Supreme material causa- 
lity of ths resplendent expanse of Intelligence (Cidaka4a) results 
from such texts as ‘ all these beings verily originate from the 
akada alone ’ (Oh. I, 9, 1), 1 what is called aka&a verily, is the 
sustamer of name and form ’ (Oh. VIIT, 14, 1) and so on ”, There, 
the difference between Git-Skkti and the Supreme Brahman, — 
referred to by the wordB Ski6a and Brahman — is manifested by 
the mention of the (different) qualities of sustaining name and 
form, and being untainted by them. In the prakrtyadhikaraga 
too (I, 4, 23 et setj), while commenting on the sutra “ Pariipimit 
(because of transformation) ” (I, 4, 27) introduced to answer the 
doubt how can the Supreme &va, undisturbed by even a trace 
of any evil) the boundless ocean of auspicious qualities, endowed 
with powers uncontracted and ever-realised, transcending the 
world, function as the material cause of the world, which is to be 
condemned as the abode of ignorance and change he exhibits 
as follows the literal sense of that sentence in the sutra which 
mentions the inferential ground. “ The taking on of the form of 
the world, as its material cause, is consistent in the case of Para- 
me&vara, the efficient cause, though He is possessed of eternally 
pure Bliss and an unsurpassable auspicious nature ; for He trans- 
forms Himseif into the form of what is intelligent and non-intelh- 
gent he then raises the doubt “ Alas ! transformation, verily, is 
of the nature of a causal change ; the abandonment of a prior 
form and the obtaining of another constitute transformation. If it 
b<§ asked how ParameSvara is reserved from this detrimental charac- 
teristic. eto>,” and gives the mysterious reply “ transformation takes 
IQ 
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plsce in such a way that there is no taint of change in the efficient 
cause, though (functioning as) the material cause ” thereby again 
creating the desire (thus expressed): “ What is this wonderful 
transformation? We are eager to hear of it ; pray expound 
then, after promising the reply with the words “ Listen, we shall 
expound ”, and explaining the “ Yada tama ” hymn (fJvet, IY, 18), 
he makes out that the transformation of the Supreme Brahman 
being opposed to (His) immutability takes place though His •Oit- 
£!&kti of the form <rt Prajaa, and not in his own nature ; by the 
distinction thereby established between traosformability and non- 
tsansformability, tbcir difference is exhibited, If their non-diffe- 
SttUCe be recognised, the changeability accepted in the case of 
<Jj*-&abti, should be acknowledged even of Brahman ; hence an 
inoutable contradiction of the conclusion about his unchangeability. 
therefore, the non- difference of the finite self and Brahman docs 
not result 4rom the mention everywhere of Qit-^akti (taking on) 
the form of the world. To say that that results because of some 
few characteristic marks„cited in the aniyama and other sections 
is but (evidence of) an illegitimate desire, 1’or, it is not possible in 
the case of au interpretation condemned with the authority of the, 
sutras in many places, to support (it) merely by showing a few 
characteristic marks. If it be thus objected, it is said (in reply, 
as follows). 

If, by the acceptance of the doctrine of the attributelew 
Brahman mentioned in the aniyama and other sections, there 
resulted contradiction of the proof of the doctrine of transforma- 
tion, then, indeed, would the former have to be discarded, by some 
such postulate as that it refers to an opinion other than hi* own, 
But there is no such contradiction (resulting) thereby, indeed, 
the astafehshment of transformation is but helpful <to the doctrine 
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Of illusion. Only from connecting the world with Brahman as the 
transformation of the latter and from the denial of that (i.e. the 
transformation) does it follow that it (the world) is ah ilhssofcy 
manifestation of Brahman. Hence it is that in the text w That 
desired 4 may I become many ’ ”, there is first shown the evolution 
of the world from Brahman. Xu garnkara’s commentary too, after 
first showing in the bhoktrSpatti section (II, 1, IS ; ^) that the 
world is a transformation of Brahman, by the denial (thereof) m 
th'e later grambhapa section (II, 1, 14 H seq; g), its being an illusory 
manifestation of Brahman is taught. Again, in the upasaiphara 
(II, 1, 24 ; g) and the bftsna prasakti (11, 1, 26 ; g) sections, he 
brings about intellectual assent to the doctrine only of the world 
being a transformation of Brahman, by answering the objections 
that occur (thereto). In the following verses of thk Safpkftpa 
garlraka too, in conformity with the commentary (of gfilpkats), if 
is elaborately shown of the doctrine of transformation' that it is 
helpful to the doctrine of illusion. “ The disputants arghC, hisinfg 
themselves only on the doctrine of origination (Tirbikk), cotlOCa* 
tion (Buddhist), transformation and illuiion. Refuting the vievfa 
of origination and collocation, the Great Sage tabes up the ty?o 
(other) vrevfrs as acceptable. Of these) taking Up, at first* the 
doctrine of transformation, introducing the bhoktrSpatti siftra 
(II, 1, 12 ; g) in order to answer the objections thereto, he proceeds 
to preserve the empirical world, in as much as it is (a necessary) 
auxiliary to the injunctions ranging about duty and the rest. 
(Then) arriving at the doctrine of illusion which is directly accept- 
able kr him, he holds to it, (but only) with an eye to the former 
(doctrine). The doctrine of illusion may be based on texts like 
‘vScirambbaqiam ’ etc., (Oh, VI, 1, 4) only when the doctrine of 
Hawfo*mation first arises (froptfhem)?,only by getting up on the 
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first step is it possible to rise to a higher one ; so too, the ffeetra, 
in respect of the notion of cause and effect. Having first declared 
transformation, now it denies that, to secure the unreality of 
change In the Vedanta, the prior ground of the doctrine of 
illusion is the doctrine of transformation. (While) resting thus 
on the doctrine of transformation, the doctrine of illusion arrives 
of itself. Just an people having acquired the means, obtain vehat 
the means lead to (i e., what they d»s*ire), so, too, do the Great 
Sage and the texts declare the doctrine of transformation, m order 
to reach to the doctrine of illusion ” (Satpksepa (Ssrlraka, Chap- 
ter IT, verses 57 — 62)”. Hiving declared (the doctrine of) trans- 
formation, through texts like ‘ may T be many, may I grow forth ’ 
(Oh. VI, 2, 3), the fJruti than leads on to the doctrine of illusion, in 
order to declare the unreality of change.” (Ibid, Oh. IT, verse 67). 
In the commentary of the AcStya (Srlkaijtha) too, of the perception 
“ the pot exists ” etc., it is shown through the exclusion of the 
reality of the world as its basis, that it has another basis of the 
nature of identity with the material cause ; (this is) for the purpose 
of reminding (one) of the fact that the elaboration of the doctrine 
of transformation is in order to help towards the acceptance of 
the doctrine of illusion. Hence, it is but proper (to hold) that the 
proof of transformation is undertaken only as an aid to the accep- 
tance of the doctrine of illusion. 

a. 183 As for what is said of the non-declaration of the non-difference 
of Git-f$akti from Brahman, that does not follow ; for, the state- 
ment thereof is seen in many places. Thus, indeed, in the Ikliias- 
t&lli&gtt section (I, 1,28), after mentioning the text ‘'What IS 
the' essence of this word ? He said Skii^a ” (and so on) the con- 
clusion is established that 8k&6» is nob elemental ether, but 
Fatameflvara ; foen is raised the doubt as to what is the object of 
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using the word “ elemental ”, in his own statement about ** ele- 
mental ether ”, and the purpose of that (word) is stated thus : 

“ since creatorahip of all beings is true of the Supreme SkS^a, the 
supreme material cause, (the use of the word ‘ elemental ’ in the 
other case)' is purposeful then, the further doubt being raised 
as to how, if creatorship of all beings could hold even of the 
Supreme aka^a, this aka&a could be determined to be Par am e^- 
vara, the reply is given “ because (it) is non-different from that 
(Parametvara) ”. In the dahara section (I, 3, 13, et *«</), after proof 
of the conclusion that the small ether — mentioned m the Chan- 
dogya text, “ Therein is the small akS^a ; what is within that is to 
be sought after ” (Oh. VIII, 1, 1)— is Paramefivara, this doubt is 
raised : “according to another text ‘He who rests within this SkaAa 
in the heart, controller of all, lord of all* (Brh. IV, 4, 22) and so 
on, (only) He who is to be meditated on as withm the small 
SkS&a, can be ParameSvara. How then can the small Skl6a, be 
said to be Parame^vara and the solution is given thus : “ even 
here, (in the case of the BrhadSrahyaka text) Parame&vara, He 
who resides in the middle of the Bmall 3kata is to be contemplated; 
further, since of the qualities of Parame&vara, such as freedom 
from sin etc., connection with the small SkSAa is declared, even 
the small Ski4a (is to be contemplated), as His form of the efful- 
gent expanse of Intelligence (Cidarpbara) ” (I, 3, 16). In the 
section “ Sarvatraprasiddhopade^at ” (I, 2, 1) while explaining 
Brahman’s (property ol) being signified by all terms, the proper- 
ties of being of the essence of Brahman and being His attribute 
as of the form of all His qualities are declared ot Cit-fJakti, in the 
following words : “ It follows from the authority of fJtuti, Smith 
ItihSsas, Fur&pas and the maxims of the learned that the self- 
contained Supreme Energy, of the form of Supreme Power in all 



the worlds', intelligent and non-intelligent, possessing existence of 
the form of supreme wisdom and bliss, devoid of the limitations 
of space and time, becomes both the essence and the attribute of 
£iva, the Supreme Brahma. Apart from that, there does not 
come about for Brahman the possession of the properties of om- 
niscience, omnipotence, originating all, controlling all, being 
contemplated by all, bestowing grace on all, and being the cause 
of the (attainment of the) spiritual goal b) all. Further, even the 
property of being designated oy names indicative of supremacy 
such as, MaheSvara, &va, Mahadeva, Budra and so on does not 
come about.” Similarly m the SdhySnSdhikftra^a (III, 8, 14) too, 
there is established the non-difference of Git-Sakti from Brahman 
i» essence. So too, in the section “ AnandSdayah pradhSnasya 
(Blrsss and so on, as belonging to the subject, have to be under- 
stood everywhere)" (III, 8, U)y it is made clear (1) that the host 
of qualities such as unexcelled knowledge, bliss and the rest; and 
the possession of a distinctive form qualified ‘by Hue-throatedtem 
eftc., (which constitute) the essential differentia of Brahman, are 
all of theur to be understood in every meditation on Brahman, 
in spite of difference of topic, (2) that thereby Brahman’,- distinct 
fUUto all Others such as Brahml, Viftftt etc., enters into experience, 
as if grasped by the horns, like the lunar orb which is different 
ffSnl all other planets, aster isms and stars' by its superior bright- 
ness,- ana that consequently, like tBe#d«ffttoUm¥of that luiUMetft 
brightness 1 iff «? perception of the Moon, the (tmHiMhbe of 
dualities life) knowledge, bHss and the rest and- of the 1 dMtiuctive 
ii (bit) proper ion &»• meditafeous' of' Brahman, • After 
ttifa#iitiiht sertten 0 Priyafeaatv8dy«pt^tirupaia^i%»wy«tt- ! ‘M 
^edfci .having} joy* forit* head- a»i so, cm are a#* established, 
beoauee'/of ineceaeerand decrease aoheeqaent on difference filing, 
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12 ),” the doubt ib raised whether m the understanding of the 
unsurpassable knowledge well-known to be characters of 
Brahman, from such texts as “ along with the Intelligent Brah- 
man ” (Taitt. II, 1,) and “ He who knows all, he who understands 
gll ” (Mu. II, 2, 7), there should be understood the secondary 
qualities of having joy for the head etc , (which are) well-known 
from the text “ within that there is another Self, the Self of Bliss; 
joy is its head and soon” (Taitt. II, 5), in the same way as 
there is understanding of the secondary qualities of having 
purposes which come true and so on ; and it is made clear (I) that 
though joy etc. are specific modes of Bliss, their being the head 
etc. is (but) imagined m the meditation for facility of compre- 
hension of the unsurpassability of Brahman’s Bliss, and is not 
real, (2) that if Brahman’s Bliss really possessed a head and so on, 
then to His form of Bliss, there would result increase and decrease 
(of the nature of) occasional stoutness and occasional thinness, (8) 
that if such modes of existence as support and what is supported 
were real, difference would result, and (*) that consequently, those 
characteristics of knowledge and bliss, like omniscience, having 
purposes which come true, having desires which are satisfied etc., 

Which, through (their) imperishability are -equal to Brahman's 
nature, a»d are also of the form of the fruit obtained by released 
oaqg, as possessing forms equal to Brabn?an> those alone should be 
understood irr^JUi meditation on pxahrw, npt the property of 
having joy Jh e head and so on. 

4fter that, in the section “ AdhyanSya prayojanabhavat (for 3-1831 
mentation, Jhqte being no other purpose)" (HI, & the pnm 

view is stated tbat though in the understanding of the W* 
eprpassable Biiw, characteristic of Brahman, in all meditations 0 # 

m mmm, the e W resshm m of Mm" * 
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having joy as the head etc., is not understood, being (but) imagined 
for the comprehension of its unsupassabihty, yet, being within the 
four other sheaths consisting of food etc., should certainly be 
understood, (they being not imaginary). 

■1832 This is refuted thus. The sheaths of food etc., are not to be 
understood, there being no purpose (served). They are not useful 
for liberation, that being secured by meditation on Siva, after 
abandoning all else. What is the object, then, of the mention of 
the sheaths of food etc-? For the purpose of meditation (adhyina); 
Sdhyana is direct, reverent meditation, and reverence oomes from 
comprehension of superiority to all ; the mention of the sheaths of 
food etc., is for the comprehension of that (superiority). Hence, 
for the purpose of comprehending superiority to all (which is) 

helpful in attaining excess of devotion, the sheaths of food etc., 

* 

should be thought of as the determinants of superiority, even prior 
to the practice of meditation, (which) should follow the excess of 
firm devotion. 

3-1833 Now, the sheaths of food etc., being spoken of as the 'caves, 
are to be thought of not as the determinants merely of superiority, 
but also as the determinants of the quality of being within, which 
is thought of at the time of meditation. Tf it be said, therefore, that 
like the meditation of the Brahman-city and the heart- lotus in the 
Dahara vidyS for the purpose of meditating on Brahman as within 
the heart-lotus situated in the middle of the Brahman-city (i,e., the 
body), the thought of the sheath of food etc. is (also) constant on 
all occasions of meditation, no (we reply), because of the mention 
of the word “ self ” in the words “ another self within ” in every 
one of those hymns. If the sheaths of food etc. were non-intelli- 
gent entities of the nature of the body, the vital air, the mind and 
the intellect, then would they have to bethought of, like the Brah- 
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man-city otc , at the time of meditation ; that, however, is not eo ; 
they, verily, are presiding (deifies) of food etc , differentiations of 
intelligence and are of the nature of Brahma, Visnu, Rudra and 
Iflvara, the beings who, in the words of the AtharvaSikba “Brahma, 
Vispu, Rudra, Indra, originate from Him ” are declared to have 
been created bv Siva ; they, again, are those who, — because of 
(the words), which, after enjoining meditation on Siva thus, “ The 
cause is to be meditated upon, (he Being endowed with all lordly 
powers, the Lord of all, Sarnbu, in the middle of the SkiSa," say 
“ Siva alone, the doer of what is auspicious, is to be meditated on, 
abandoning all else’*, are said to be excluded, because they have to 
be left out of the meditation, in the nature of an uninterrupted 
flaw, of thought about Siva, which is to be performed by him who 
desires release. Whence (this conclusion)? From the (uHe of the) 
word “ Self ” “in another self within ” m every hymn, and from 
the teaching m texts like " he leaches this self consisting of food" 

, and so on,. about the special deities attained to, stage by stage, 
prior to the attainment of Brahman, Thus, In order to reach 
to the contemplation of the presence in the cave mentioned 
in the text “ he who knows the one hidden m the cave ’’ (Taitt, 
II, I), .and for the comprehension of the superiority resulting from 
the description of the cave, and what is withm that (cave), their 
ponte mjplation is necessary ; for that reason alone, m texts like 
“ this self consisting of food ” etc., it is declared of those who 
attain the fruit mentioned in the text “ ho who knows Brahman 
the highest ”, that, as the fruit of meditation on (diem 
(Brahma, pto.,) there is attainment of them (Brahma etc,,); though 
,%js be bo, the superiority resulting from the description of the 
■bate .and what is, within the cave, 3 |ike the superiority resulting 
1 The Saqiskrt expression “ guha tadv&fc bhaya ver^anam ’* 
U 
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from stoneB of the destruction of the Tripura and so on, should 
be understood only prior to the commencement of the meditation. 
Though the contemplation of these, which are helpful m the con- 
templation of the presence within the cave, should be performed 
every day, yet that contemplation should be performed even prior 
to the commencement of the contemplation of Siva, each earlier 
stage being abandoned stop by step in the order of its attainment ; 
(this is so) because of the injunction to abandon in “ abandoning 
all else ”, because the absorption of each earlier stage step by step 
in the later one is well* known m the- 3a va Agaraas, and because in 
the chapter on meditation m the Yoga Yajftavalkya, after pres- 
cribing meditation step by step on Brahma and the rest, it is said 
in the same tenour, “ 0 Gargi, this is said by the excellent ones 
among those who know Brahman ; absorbing the various effected 
forms such as Brahma and the lest in their respective causes, with 
mind concentred, the self is to be united to Paramelvara.” 'Thus, 
at the time of commencement of the meditation on 3iva, only that 

has been translated as “ the description of the cave and what is 
within the cave The expression tad vat. 1 e., guhSvat, may 
mean either what possesses the cave, i.e , what is within it (as 
here understood) or what is like the cave ; in the h< tter case the 
reference would be to the sheaths of food, breath, mind, and 
knowledge which are the cave as it were, within which is the 
supreme SkSia, the seat of Brahman; on the former interpretation 
the reference would be to the Supreme Being. The reason for 
preferring this interpretation is the comparison of the description 
of the cave etc., to the story of the destruction of Tripura. Here 
Tripura samharapam is comparable to the gahi ; the satphSratan 
is the Supreme Being ; a similar interpretation for guhSvat seems, 
therefore, more suitable. 
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meditation is to be performed (which is) of the form of a stream 
of consciousness having &va alone for its object ; this should be 
preceded by meditation step by step on what are described as of 
the form of the cave and' are referred to as the sheaths of food, 
vital air, mind, knowledge, 1.0 , Brahma, Visnu, Budra, Xivara [or 
Brahma, Vispn, Budra, mvara and Sada&va, interpreting what is 
understood by the term “ sheath of knowledge*’ and the term 
“ Indra ” of the Atharva^ikha passage “Brahma, ViBijra, Budra, 

Indra *’ etc, a,- ref ei ring to two — I^vara and Sadaliva — in 
conformity with t li e f$iv-i A-gamas, the Yoga YSjuavalkya etc,] ; 
and there should have been contemplation ot the absorption of 
each earlier one in the later, and of Sad$6iva in the Supreme 
aklSa, (which is) of the nature of the seat of $iva. At the time 
of meditation on f$iva, His being m the sheath of food etc., is not 
to be meditated on. 

Now, if this bo so, even the companionship of UrnS may not 3’iaasi 
be meditated on, that being opposed to the injunction to abandon 
all else. In the text, “ abandoning all else”, Brahmi, Vi#u, 

Budra and Indra of the context being understood even by the 
expression 51 else”, the superfluous word “ all ” has the significance 
resulting in the abandonment of all deities (whatsoever) except 
$iva, Nor may it be said that because of the non-difference from 
Siva of Umi, (who is) of the nature of Oit-^akti referred to by the 
expression “ Self of Bibs”, there can be no possibility of that 
being the object of the injunction as to abandonment. For, from 
the expression 11 self ” heard in the case of the sheath of food etc., 
being common even 1 1 the Self of Bliss, it is preferable to under- 
stand finite self-hood of the Self of Bliss, as of those (others). 

If (such an objection) be urged, not so. The “ self ’’ under- » 1833a 
Stood in the Self of Bliss refers to the Supreme Self, not to the 



finite sell as m the self of food etc, , for, from the non-mention 
later of something else to be attai nod by him who has attained 
the Self of Bhs«, as (ther» is) m the case of him who has attained 
the Self of food etc , it follows that the attainment (of the Self of 
Bliss) is liberation. So, too, of the word self ’’ which is taught 
to be common to the finite self arid the Supreme (self), in the 
words ‘ Self ’ (is use 1 m the sense of) the finite self, strength, 
the body, nature and the Supreme Self ”, it is proper to adopt 
whatever sense is suitable (to the context) Nor may it be 
thdnght, that since m the \uandavalh the word “ self” is invari- 
ably seen to refer to the finite self, the sense of the context (should 
prevail here too). I’he rcfeienoa to the mute self being incom- 
patible with the refer' nee to the cause of the world m ‘‘ from the 
self, ether originates” (Tftitfe. 11, 1), a reference to the Supreme 
Self has necessarily to be declared ; in the case of the Seif of 
Bilks tdo', a similar reference to the Supreme Self is intelligible, 
there being no difference (between the two), in respect of the" 
characteristic marks or the contradiction of the sense of the 
context, Hence, Uni a being non different from $iva, the coif* 
temptation of the former is not contradicted, at the time of fcfife 
meditation of the latter. 

18333 Mow, if’ #akti, referred to by the expression, “ Self Of BlisS”, 
and admitted to be of the form of all the world — Intelligent and 
Non-intelligent — be nor.-diffcient from Siva, then of all Intelligent: 
beings non-distincl from that f Fnmrgy). non-ditlerence from ?3iVa 
being inevitable, of Brahma and the others too, referred to By’ the 
word! " self of food ” etc., non-differencc from $iva should 1 BH 
declared, Because of their connection with the word '' self”, which 
ifi the previous and’ succeeding sentences has been determined to 
#&fe)e to the Supreme Self : of them too, as of UmS, eofltefta^liWteh 
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at the time of the meditation of ffcva should not be contradicted. 

If this be said, no (we reply), because m (the test), “ fiiva 3,18334 
alone is to be meditated on, the doir of what is auspicious, aban- 
doning all else” (AtharvaSikha), the property of being contemplated 
is limited to fJiva alone. If Brahma and others are not the objects 
of that exclusion, what can be its object? Nob the Non-intelligont 
world, nor the Intelligent world other than Brahma etc., under 
reference, because of the natural denotative power of the general 
tfame “ else (anya) (For, the term) refers to other Intelligent 
beings, like $iva, the correlate (of the exclusion), just as in the 
statement “ in the rest there is -lmihrity to the $yena rite” which 
is made after prescribing certain special rite's as the elements of 
the I«tt sacrifice, the reference of the expression “ the rest ” is to 
the' (other) special rites because of similarity to the Isu special 
rites which afe the correlates (of that expression) ; (hence), there 
must necessarily be a reference to Brahma etc , the other intelli- 
gent beings* who are thus m our thoughts. Though, in conso- 
nance With proximity to the term “ all,” (the term else ”) 
is common to the other intelligent beings as well, the refe- 
rence to Brahma and other intelligent beings that have entered 
oar tfiwgbts cannot to got 1 rtd* of ; further, even in the case of 
other intelligent beings, the ihappropriatenestsof (the exclusion) 
referring to them is common, they too being non-differenf fiom 
S§iva, Hike BrahmS and tha-resfr: Therefore, the abandonment of 
what is really different, from Si# is not Here enjoined, but of whttt 
appearsto be different from fliva. Hence, too, otfe’s Pwn self, 
(whioh?)) in meditation on Brahman, (is contemplated) as- noff- 
diffefent- from $iva, ini the fbrdr ‘'lam is not to be 

abandoned; (and) - because- of the appearance of the difference' of the 
selves?. of food etc„»> bbthr from $iv» and, among thenMdfves, (is 
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seen) from the declaration “ another self within ” in each hymn, 
their exclusion cannot he helped. As for Ums, though 
spoken of in the relat.onsh'p of abode and what abides, as the 
Supreme akafei. and in the relationship of Attribute and Substance, 
in (the text) “ It is one Bliss of Brahman ”, yet difference is men- 
tioned (only) of the form of abode and of the form of unsurpassed 
Bliss, not of the intelligent Being of the nature of Ambika ; of 
that form, non- difference alone is declared. For, (in) the ananda- 
dhikaraija (III, 8, II) is established the understanding of the 
“ Person, dark and tawny,’’ in all meditation ; from the expression 
“dark and tawny ” (there are declared) of &va alone dark colour 
in respect of the form of Ambika, and tawny colour in respect of 
the male form ; thereby (the section) is pregnant with the non- 
difference ot $iva and $&kti. Hence, (it follows) that the selves 
of food etc., are not to be contemplated in the same manner as 
Umg, at the time of the meditation on Biva, Thus (is) this sec- 
tion set out in the four sutras '* Adhyanaya prayojanSbhSvSt (for 
meditation, there being no other purpose)”, “ AtmalabdScca (be- 
cause of the expression ‘ self ’)”, “ AtmagrhltiritaravaduttarSt (the 
understanding of ‘ self as in other places, because of what fol- 
lows)”, and “ AnvaySditi cat syidavadhSrapSt (if it be said ‘on 
account of connection’, it may be so, on account of ascertainment)”, 
(TII, 8, 14—17). 

a-iaaas It is shown in the commentary inquiring into the sense of 
the third of these sfltras, that Oit-^akti* of the form of the Self of 
Bliss, is but $r?a, the Supreme Self, and not different therefrom. 
Nor may it be said that the commentary seeks to establish the 
Supreme Self-hood of the Self of Bliss— following the first of the 
positions set out in the Snandamaya section (viz.,) that the Self of 
Bliss is $iva, the Supreme Self, and not, indeed, to establish the 
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non-difference of Git Slakfci from the Supreme Self, basing (itself) 

on the second interpretation set out in that section, viz , that the 

Self of Bliss is Gifc-flakti Foi:, on the basis of the first position, 

since it follows even from the aaand&maya section that the Self of 

» 

Bliss is is the Supreme Self, the establishment of that (view) here 
is unnecessary ; and it is also undorstood clearly from the janmadi 
sutra (I, 1, 2) that it is only the second of the positions set out m 
the inandamaya section that is acceptable to the commentator. 

Hence, it is quite consistent (to hold) that the non-difference of 
$akti from f&va is made clear b> the commentator m the adhySna 
section (III, 3, 14-17). 

Similarly, its non 'difference from fiiva is described in the 3-1834 
section “ Ikaati karma vyapadeAat sah (Ha, being designated as the 
object of sight)” (I, 3, 12), There, while saving in reply to the 
question of Satvakama, “ The syllable AUM is verily the higher 
and the lower Brahman ” (PraAna, V, 2), alter mentioning the 
fruit of the meditation on the prapava with one moment, viz,, the 
attainment of the world of human beings reached by the Ilk 
verseB, which are of the nature of the first moment, and the fruit 
of the meditation on the prai?ava of two moments, viz., the 
attainment of the middle space reached by the Yajus verses, which 
are of the nature of the second moment, it is said, He, agaiu, 
who meditates on this Supreme Self with the syllable ‘AUM’ 
of three moments, being relieved of sins, even as the serpent of its 
slough, is led up by the S&rnan verses, to the world of Brahma ; 
he perceives there the Supreme Person, the dweller in the city, 
who is higher (event than’ the collective form of all theBe living 
beingB ” (PraAna, V, 5), Toe position that is acceptable finally is 
that “ the world of Brahma ” there is the world of $iva, the 
Supreme Brahman, and the person seen in that (world) is 
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To that end is set forth the (following) prima facie view : Tho 

world of Brahma is the world of Vi?9u. for, m the later hymn * by 
Elcs this world, by Yajus the middle space, by the Samans that 
which the enlightened ones know’ (.Praina, V, 7), whieh sum- 
marises the sense declared 'earlier), one is reminded, in connec- 
tion with thu world of Brahma, of the property of being experi- 
enced by enlightened ones, which (in another context) is under- 
stood of the world of Vispa, through the hymn ‘the enlightened 
ones constantly perceive that Supreme Abode of Yupjm’ (,T. S I, 
3, 2a). Hence, the person seen therein is but Yif9U; ? ’ 

3-1835 This is how that {prima fade view) is refuted in the conclu- 
sion, through the explanation of that (text): “ As for the reference 
.to tb.e ' Supreme Abode of Vi?ou’, there is no contradiction in 
(holding) that that which, is other than the form of the world, of 
.the nature of Bliss unexcelled, of the form of the Supreme Abode 
,pf Yi$5M M trhat. itself is the Supreme Brahman, called $iva, for the 
reason that between Vispa and S^iva, there is no essential 
■difference other than a difference of State, as between the 
material and efficient cause \ 

a- 18351 Here, in order to reconcile with f&valoka the sense recalled 
hy the hymn “ th i Supremo Abode of Yifpu ” etc., it should bo 
shown of .that, hymn only that i,t refers to fWloka, not that it 
to $iva. Hence it is that in the commentary on the seetipri 
Bidarir ,asya gatyupapatteb (To the caused, opines 
Badftri, going being appropriate in, that case) ” (IY, 8, 0, et seq ), 
•Jhe Ka|ha Yalii -hymn “ he reaches the end of the path, that is 
,the?Su$«ai»e Abode of Yipn'* (Katha If J, 9) iB -shown, to referffo 
dbe weald of $«a. It is mot possible to show that, the hymn “the 
ftapSMW Abode, pf Vipu *’ etc., refers to diva, holding to the 
present <(ioiamentft5y (on ,1, -3, 12). It is.pot indeed ,tbe oomi»0»' 
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tator’e conclusion that &va is directly of the nature of Vispu 
who is of the f^rm of the universe It is shown, rather, in the 
commentary on the prakrtyadhikararia (I, i, 28 et srq) and else- 
where, that he is but a mode of $iva ftakti, Supreme BlisB of the 
form of $iva SJakti, being his essential nature. 

Hence, the sense of that commentary should be understood 3 ' 1835a 
in the following way . by the words “ that which is other than the 
form of the world, of the nature of B'iss unexcelled, of the form 
of the Supiema Abode of Vispu,’' Cit-ffakti the material cause of 
the mode Viariu, who transforms himself into the form of the 
world, is referred to , it is that that functions even as the world of 
Pararna $iva ; m this way is shown the reference of the hymn 
about “ the Supreme Abode of Vianu " to the world of f$iva. By 
the words “That itself is the .Supreme Brahman called Siva ” is 
daclaredithe non-dntareuce of that (Git-Sakti) from the nature of 
&va. Now, .in ordei to exhibit the absence of conflict with what 
is recalled, it Bhould be said of the hymn about " the Supreme 
Abode of Vifpu”, only that it refers to Oit-^akti, which takes on 
the form ol the world of $iva; the statement of the non-difference 
of Git-$akti from the nature of Shva does not there fit in, There 
being this .objection, m order to show the utility of that (stats- 
n^entj, by removing the objection, there is the sentence beginning 
with “ for the reason that between Vispu and Siva ” etc. This is 
the objection that arises here : it cannot bo that the supreme form 
of Viifflu is Bi.va-3akti, Visyu being spoken of repeatedly iu Puraoas 
and Itihasas,, as noa-different only from Siva. The reply is 
indicated, through the following statements. For the very 
reason that there is no difference of -nature of Viipiu from fSiva, 
evon of ^akti that is of the form of the material cause of the mode 
thjce is non-difference of nature from 3iva ; •farther, -.Jfcfca ' 

12 
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identity of diva’s 3 akti and Vistju l*, taught in the Kurma Parana 
and elsewhere. 

3.18363 Or else, this is the sense of the statement m the commentary, 
“That itself is the Supreme Brahman, called $iva ”, Here and 
there in Paranjas and Itihasas, the Supreme Brahman taught by 
the entire Vedanta, the cause of all, fie who is attained by the 
released ones, is designated as but the form of Vibiju, the Supreme 
Abode of Viaiju and the Supreme Abilo cilled Visyu, as is seen 
from the (following; narrative of Narada in the Mok?a Dharma 
Parva of the Mahabharata (ch. ‘JO.,) having seen, on the slopes of 
the Himalayas, a certain virgin, and the persons with limbs studded 
with gems, with forms like that of the Sun, wearing jewels on 
their heads, who coming out ol her mouth when she yawned, 
circumambulated her and re-entered her, Nanda prostrated and 
asked her reverently “Who art Thou ? Who are those three 
persons? What are the gems in their bodies? What is the 
radiance on their heads'' Being told (by her) “lam Slvitri: 
those three porsons are the Vedas ; the gems are of the form of 
sacrifices and their fruit, the sense of the Vedas ; the radiance on 
the heads, the Great Shining Splendour taught by the Vedaftta, 
that is not knowabla even by me he worshipped the Hord Vifpu 
for a hundred years to find out what the radiance was. Then 
looking at the Lord, who, pleased, appeared m front of him, and 
prostrating before Him with gratification, he asked Him “ 0 Lord 
of the world, explaiu to me what is known by than, 0 Acyuta; show 
me that Grace, Htfkefc ; [ desire to hoar that, 0 Hari **. He was 
than instructed by the Lord, thus : “What thou a&west on the 
headk of the Vedas, that is my form. Ascetics free from dualities 
and egotism, endowed with pure vision, they perceive me cons* 
tantiy. Ask them' what thou desirest ", There, by the words 
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« m y form ”, the form of 6iva alone is mentioned, in the realisa- 
tion of non-difference. Hence it is that though it. is declared to 
be “ my form ”, it is also said “ ask them ” m the view that there 
is some element of mystery (yet) to be questioned about. Therefore 
it is that of the form shown by the Lord as His own, the qualifica- 
tion of belonging to l ho Lord is mentioned even by himself, in the 
•words of the G-Itii, “ Look at iny union with the Lord ”, and “ the 
Supreme form of the Lord ” (Bh. G. XI, S and 9). Thus, the 
declarations in the Bharata of “ the Supreme Abode of Visin’’ 
and "the Supreme Abode called Vispu ”, which proceed 
on the realisation of the noil-difference of Vigiju and $iva, 
are also seen to refer to $iva. On this view, the non. 

difference of Oit-Sakti from $iva must be taken to be described 
by the statements in the IksatyadhikaraJja ; for, ‘Vippu, a special 
mode of Cit-^akti, being non-different from $iva, the difference of 
Cit-^akti therefrom is irreconcilable (therewith). 

The existence of the Cit-$akti of Par&meivara in this wise, 3’184 
its non-difference from Parame4vara, its being even then His at- 
tribute, all these are established even in the ffistras which are 
primarily non-dualistic (m their conclusion). Thus, indeed, in 
the Satpkfepa f$5rlraka, (it is said as follows): The true stainless 
energy of ParameAvara is called Oit-SakM; the other mart energy 
is called Nescience (AvidyS). The world originates from the 
mutual intercourse of these two energies of the Lord. The Lord s 
Cit-fJakti, is transformed (as it were) by the unreal changing 
energy. Thus say some. Others, again, with some faith (in the 
Scriptural declaration of creation) say that this is acceptable to 
enlightened ones, in one sphere, but is not acknowledged in 
another, In the sphere of injunctions as to action and meditation, 
enjoining them, it is acceptable} it is not recognis ed in the 
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sphere of the Attributeless Heal or in the consideration of Vedic 
texts relating thereto” (Chapter III, verses 228 and 229). The 
same sense is indicated in the PaacapSdika by the statement 
“Bliss, Experience of Things, and Eternity are attributes Though 
non-differenb fro n Intelligence, the' appear as if different’’ 
(Vizianagaratn Saraskrt Series Edition, page 4). 

3'186 Thus, because of the existence m Cit-Bakti of the property of 
being an attribute, from the empirical paint of view, though (it 1 b) 
nan-different in essence, the teaching of difference as between 
Substance and Attribute and so on in the Gargi BrShmapa, Dahara 
Vidya etc., is quite consistent, As for the statement in the jan- 
madi-sOttra (1, 1, 2) “That is itself figuratively spoken of as Brah- 
man, because of abundance”, that is in the view th it in a context 
pertaining to the statement of its being an attribute from the 
empirical point of view— as seen from its being referred to 
to as Attribute in the adjacent texts of the Anandavalli, “that is 
one Bliss of Brahman tho relation of co-ordination should 
be interpreted figuratively, not in the view that there is difference 
from all points of view, Even thus should be understood the state- 
ment made as to the figurative applioition of tho word denoting 
knowledge— as an attribute to t ie Substance (itself), m the 
sfitra “ Tadguna sSratv&ttu tadvyapadeSah prajuavat (But the self 
is so designated because of that being its essential quality ; as in 
the case of the intelligent Self)” (II, 8 , 2d) 

3.19 Thus, she four-fold result,— viz,, Brahman’s Cit-Baktl being 
of the form of all the world", intelligent and non-intelligent, its 
being of itself of the essential natnre of Brahman, its being of the 
form of the host of qualities pertaining to Him, and the unchang- 
ing nature of Brahman —is acceptable to the icSrya (Brlkaijtha). 
That result does firmly indicate bis ultimate view to be that 



Brahman is atknbuteless, unconnected with the world, non- 
different from the finite self, and of the nature of pure non duality. 
If, verily, Oit-$akti is non-different from Brahman, and that is 
itself of the nature of all His attributes, there are not any attri- 
butes of Brahman different from Him Tt is rather He Himself that 
appears as attribute, because of an imagined difference It thus 
follows that Brahman is in reality attnbuteless. The genuine 
relationship of Attribute and Substance is not indeed consistent 
with non-difference. Nor can it be said that like non-difference, 
difference also such as is consistent with genuine relationship of 
Attribute and Substance, is accepted by the acarya (^rlkaptha) ; 
for, in the commentary on the aianabhapa section (II, 1, 15, et seq) 
he discards the doctrine of difference and non-difference (bheda- 
bheda), as self-contradictory. 

Nor is there in the system of the aclrya, as in that of 
Madhva, the acceptance of Vi^esa (specificity), which, though there 
is no difference between Attribute and Substance, takes the place 
of Difference. Nor even thereby can the relationship of Attribute 
and Substance be maintained to be genuine ; for, since even by 
Madhvaa it is admitted only as discharging the functions of Diffe- 
rence, theta follows of it (Vi&eqfa) only (the properties of) appearing 
and being spoken of as Difference. If Vi4e?a could do everything 
that Difference does, then, under the name Vi4eSa, Difference 
alone wohld have been ackhowledged (in the system). Hence, it 
is that in a work of Madhva’s, known as Anuvyakhya, in' the words 
“ In destruction, there is difference also,” 11 (it is) conceded 
(that) In the real threads, there is of the destructible cloth, etc., 
difference- from the threads. In the commentary thereon, the 
Nyaya Sudha, the following’ doubt is raised : “ Just as the diffe- 

1 AnnvySkhya, p. 25, SfStfrar&01a Rdttkm, 
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ronces which enter into our discourse and which would help (to 
establish the reality of) Difference, are said to be otherwise derived 
from the ground of Vi4esa, even so it mav be possible’to bring about 
through Vi^osa, non-existence in what exists; why then should diffe- 
rence and non-difference be admitted (in that case) ?” ; and it is 
answered thus: “Through the capacity of Vi4esa to create empirical 
distinctions alone, it is not possible to bring about non-existence ; 
if it did everything which Difference doo°, Vi4esa would be Diffe- 
rence itself, not its deputy.” T Hence it is confirmed that m res- 
pect of Attributes, only the position of the PancapldikS, tha? 
“ though non different from Intelligence, they appear as if diffe- 
rent ” is acceptable (to the commentator). 

So, too, through the acceptance of non -difference from Brah- 
man of Cit-f3akti which is of the form of the entire universe, it 
follows of the world of ether etc., that it is an illusory manifesta- 
tion of that (Oit-^akti). Or else, if it be admitted of the fleeting 
(world of) ether etc , that it is a transformation (of Oit-^akti), there 
would result a contradiction of the unchanging nature of Brahman, 
who is non- different there- from (i.e., from Cit-$akti). 

Now, though Cil-Sakti and Brahman are really non -different, 
yet to support the relationship of Attribute and Substance, abode 
and that which abides, obtained from the Gargi Brahmafla, 
Dahara Yulya, Amanda Valti, etc , empirical difference should 
necessarily be admitted j only then is there consistency of the 
distinction which is made between Brahman and Cit-$akti as non- 
changing and changing, in spite of the property of transformation 
admitted of Cit-fJakti. Though the finite self and Brahman are non- 
different, there is distinction between agency, enjoyment, etc,, and 
the absence thereof, Xf it be said that so, too, (a distinction must be 


% Nyiya Sudh^ Vol, IX, p, 185. 
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admitted here, (we reply) even thus, in the stage of final release 
through the cessation of empirical difference, the cessation must 
be declared of the world of ether etc., as of the agency, enjoyment 
etc., of the finite self ; (hence), the conclusion that it is an illusory 
manifestation of Brahman cannot be helped. Therefore, in the 
manner stated in the Satpkfapa Barfraka, the holding on to the 
doctrine of transformation in the commentary is in order to sup- 
port action, meditation, etc., from the empirical viewpoint, and in 
order to provide an occasion for refuting it, that refutation being 
needed from the view-point of truth; hence, it is firmly established 
that only the view of Brahman’s being unconnected with the 
world is acceptable (to ^rlkarjtha). 

Though Oit-^akti is said to be of the form of the entire world 3-1022 
of Intelligence, as of the form of the whole N on-intelligent world, 
it does not follow of the world of Intelligence that it is an illusory 
manifestation like ether etc., for, if that were so, that (world) 
ceasing through realisation of the truth, there would result non- 
existence of the experience of the fruit of release ; further, from 
the non-difference of that eternal (world) from Brahman, there 
would result a contradiction of the unchanging nature of 
Brahman . 1 

1 The text hare is rather obscure. Following the not-too- 
clear text of Anunda Lahari , the present text reads : “nityasya tasya 
Brahmabhede Brahma nirvikaratva virodba prasangacea; ” but at 
least two texts (A. and O) read “vivodhaprasangacca”. On this read- 
ings the sense would be “since from the non-difference of that eter- 
nal world from Brahman, there would not result any contradiction 
of the unchanging nature of Brahman ”, Prima facie , it is clear 
that from identity with what is eternal, there cannot result any 
conflict of the kind suggested. Identity iu the case of material 
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3-1923 Now, the sUfcrt “ Parinamit (became of transformation) ” iu 
the prakptyadhikarana (T, 4, 23, rtnf<j) is explained to mean “because 
of transformation into the form of the Intelligent and the Non- 
intelligent”, ft is also said that from the statement of ttie doc- 
trine of transformation, the rlo it tine of illnsion follows of itself. 
This is true. But yet the mention of Brahman’s transformation 
in respect of the el menb of Intelligence either refers only to the 
eternal existence of Intelligent Beiugs as modes of Brahman’s 
0it-S3»kti or is made in the view that exen in respect of Intelligent 
beings, through the medium of their own Oit-ffakti, there is trans- 
formation in the form of contraction and oxpms'on of knowledge 
and happiness. The eternity of Intelligent beings in their own 
nature has been established in the section “ NSttna 4mteii, nitya- 
txSeca tabhyah (the Self is not origin Us 1, on account ot the state- 
ment of Sruti, and the eternity resulting therefrom)” (II, 8, 18). 
It is therefore firmly established that it i i acceptable to the loarya 
(&dlkan$ha) that Brahman is attnbutoless, unconnected with the 
world, non-difleront from the finite self, and of the farm of pure 
non-duality. 

3.2 Now, if, both from the empirical standpoint and that of- re- 

lease, there be no distinction of tho acirya’s system from the 
doctrine of him who upholds (pure) non-dualism, why " should a 
separate commentary be undertaken ? If (this question) is asked, 

qeqation cannot be .taken literally, just, because of the non-eternal 
character of that world. There is, no such difficulty iu the case 
of tji®. eternal world of Intelligence. Hence* there i» no need here 
to, explain identity as that .of qllnsory . manifestations with their 
an))ftrtdie, interpretation ftnd#h« ( text suited thereto, seem 
more logical. ^ Tjrn re&4>Pg adopted in the teat is .less easily in- 
telligible. 
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it is answered (as follows). The attainment of the nature of 
Brahman results, verily, from the intuition of the non-specific 
Brahman. That intuition is gained by the meditation thereon. 

By those who have not gained the firmness of intellect enablirig 
them to meditate on that extremely subtle being, intellectual firm- 
ness is gamed through the grace of that Being who is worshipped 
with firm devotion unintermittontly fot along time, and who is 
endowed with endless auspicnas qu tilths and a shining form; 
for, flruti says “ let him unite our intellects with auspicious Smfti 
(i.e. Knowledge)” (Svat. HI, 1, 4) and Smfti declares “ seek know- 
ledge of iSvara”. Hence it is that the KbapdanaMra (fjtf Hatija) 
says: “This lesire fo*- (kmwleige of) non -duality which raBCtses 
one from the mighty fear (of migration) arises in two at three 
men, if at all, only by the grac" of the Jbord ” (‘Kha^uJana^Khai^^a- 
Khadya, para 163, verse 25) The grace of God is obtained by 
meditation on Him, fas seen) from the Pan rime statement; “Just as 
a man is pleased with women through intimate service, so through 
intimate meditation is Mahe4v»r& pleased”. Hence, in order 
to attain the excess of devotion requisite fot concentration on 
Him* for a long time, (it has to be taught) that Ha alone is the 
Supreme* Brahman, and. that, there is no true form of 'His, -ether 
, .than, this »/a fresh commentary. is t unJoEliaJ«n by who 

.teaches- this, in order to exhibit that teooaciliation of the , Vedanta 
texts and. the Brahma Sutras which, is. suitable thereto. , • 

Now, in order to secure excess oi devotion thereto, - r »t would 3>ai 
, be proper only, to proclaim His , distinctive glory, as understood 
, from druti, Spayth and Bupfinas, and not to condemn other 
fogm, which is reai and has to .he expounded as the sense of the 
Jf$4itnta sonformipg to Logic,. a.rder.to.attaiEi what.is accoptaWe 
.. fmmh to himself «mj< the -supreme goadvOf^he soul. ; If (thisipbjec* 

U 
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tion) be stated, it is answered thus : this method (of exposition) is 
seen even m ancient sages. In order to secure strength of capa- 
city for those prior observances by the practice of which fitness 
for a later stage is attained, there is confirmation (secured) in 
those observances, through exhibiting the condemnation of that 
(later stage) as contrary to texts and reason, —-though (such con- 
demnation is) really unacceptable,— and through restraining 
persons from primarily engaging therein. 

In this way, in the Kalpa Bfltra, confirmation in that state 
(of the house- holder) is secured through condemning renunciation 
by showing its opposition to Bruti and fcjmyti, through restraining 
people from taking to it in the first instance, and through praising 
the Btate of the house-holder, wherein are observed sacrifices and 
other such rites for the purpose of obtaining purity of the inter- 
nal organ, — (a quality) auxiliary to the excess of devotion charac- 
teristic of those fitted for renunciation- Thus, indeed, is it said 
by the Scirya, Apasfcamba : "Then they quote (the following) two 
verBes from a Purina. 'Those eighty-thousand sages who desired 
offspring passed along the southern course of the Sun and reached 
the cremation ground. Those eighty-thousand sages who did not 
desire offspring passed along the northern course of the Sun 
and obtained immortality.’ Thus are praised those who keep the 
vow of chastity. Then they become also capable of realising their 
desires by the mere wish ; for instance, (the production of) rain, 
the bestowal of children, vision of objects at a (Considerable) dis- 
tance, transporting oneself with the speed of thought, and other 
‘(powers) of this description, Therefore, on account of the texts 
tipi ott' account of the visible results, some declare these orders 
fbf *«c4tiea to be) the most excellent. But, it is the firm opinion 
. ©f those who are well-tersed in the three-fold learning that the 
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Vedas are of (supreme) authority. They consider that what ate 
there ordered to be performed with rice, barley, animals, ghee, 
potsherds, (in the company of) a wife, (to the accompaniment of) 
loud or muttered (hymns) should be performed and that any rule 
of conduct opposed thereto is unauthoritative. As for what is said 
of the cremation-ground, it ordains (as the fitting finale) at the end 
of many sacrifices, the sacrificial offering ol the body. 1 It is 
declared that thereupon (results) a reward without end, designated 

as * heaven \ 

Further, of him, the Veda declares the offspring to be im- 
mortality ; ‘ in thy offspring thou art born again ; that indeed 10 
thy immortality, 0 1 mortal Further, he (the father) himself is 
perceived by the senses, to be reproduced here, (as a) distinct 
(being); the likeness (between the two) can be even seen, the bodies 
alone (being) different. Those (sons) who observe the duties en- 
joined increase th« fame and (enjoyment of) heaven of the an- 
cestors in the other world. In this manner, each succeeding 
(generation increases the fame and enjoyment of heaven) of the 
preceding one. They (the ancestors) live in heaven, until the 
destruction of the (primal) elements. In the Bhavi|yafc Purina 
(it is said) that, at the new creation, they become disseminators of 
8ee a. Then, too, (there is) the saying of Prajipati, * those dwell 
With tis who practise thesa-the study of the three Vedas, the 
(duties of the) student’s career, the creation of progeny, faith, 
austerities, sacrifices and the bestowal of gifts. He who pra sea 
other (orders of life) becomes dust and perishes’. Of those (sons), 
those w ho commit sin, they alone perish, as of a tr^ , JheJeaf 
1 , As the commentator, Haradatt*, explains, it does not 
mean that 4a»d house-holders become demons and haunt crema- 
tion-grounds, 
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(attacked by worms, falls itself alone, not affecting the branch or 
the tree). 1 They do not injure others. (As) in this world, no 
connection is known of him (the ancestor) with the acts (of his 
sons), so too in the next (no connection exists) with the fruit of 
the acts. (The truth of) that may be known from the following 
(reason): This creation is the work of PrajSp&ti and the sages. 
The bodies of those (sagos) who have done what is meritorious, 
appear in heaven with superior resplendence ( is uf the constell- 
ation of the seven Rais, i.e,, the Great Bear). Even if it be that 
some (ascetic) by a residua of works or by austerities attains 
heaven while embodied, or realises his desires with the mere wish, 
that can be no ground for the superiority of one order over 
another **. 2 Thus, (1) through showing by (the statement of) the 
first and final views, the n'uuthoritativenass of renunciation, as 
being opposed to all Scriptures Which enjoin the performance of 
sa'crtfiebB etc., (2) through refuting with texts and reasoning the 
ocPfdeftihaticn of the house holder’s state, as leading to the cre- 
mation-ground, as not bringing about immortality, and (conse- 
quently) inferior, (3) th tough condemning in to>o other orders of 
life,' bythe citation of the skying of JPrajSpati, (4) through remov- 
ing bf argument the doubt that if good deeds done by sons,' grand- 
sorts' etc., constitute heaven for the ancestors, the evil deeds of the 
fftrinerimay constitute a hell for the latter, (5) through demolish * 
ifcg the superiority claimed for the other order (of renunciation) 
on the' ground of special attainments, by showing that the power 
of 1 ’irtfsteg one’s desire** by the mere wish and so on are achiev- 

1. The- wotds in brackets constitute Haradatta’s explanation, 

1 Xpaatamba Dhartna SSfefas, XI, 9, Kh&pdas 28'and 24, 
Dr. iSuhler a translation in the' Sacred Books of the Bast, Vol, 2/ 
has been followed for the most part. 
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able through deeds and austerities and may be acquired by any 
one whether in the house-holder’s or in any other order (of life), 
and (6) through the praise of the house-holder’s order, (which i s) 
connected with the observance of sacrifices and other rites, there 
is brohgbt about with great effort, for the man of low capacity , 
whose non-attachment is unsteady, confirmation in the house-hold- 
er’s order, in order that through purification of the internal organ 


there may be gradual attainment of steadiness of non- attachment. 

In the stltras, athapi means and also; amftatvam hi kalpate 
means they become immortal. In anantyam svargyam, the 
additional letter ‘y* is metrical. Dahatvameva anyat means the 
bodies alone being different. Te svargajitah punassarge bSjartha 
bhavanti means that dwelling in heaven till the deluge, as a result 
of the other-worldly good deeds performed by sons, grandsons etc., 
they, at the commencement of a fresh creation, become Pr&japatis 

concerned with the creation of the world. Tatritsahasmah, with 

them alone do wa dwell; it moans that only for those possessed 

of the wealth of the the three Vedas etc., is there attainment of 

ons world. In NasySsmin loko, the singular asya (his) is used in 
the plural significance ; it means that for those ancestors ther 
no connection in the other world With the evil deeds committed 
by their sons etc., in this Wotld, and with their results,* 

Here, the S «ateuieh(f“any rule of conduct opposed thereto is 
uhaUthoritatlVer denying to* basic authority, for the order of 
renunciation, k not y*lid, tot (authority)' befog obtained direct^ 
ttbta the Mfctta feK a and other (texts), Hhe existe nce of ot her 

" ' 7 . by our 

author from Haradatta’s XiijvalS. 

declaration oi that Sruti is “yadahama virajet 
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orders of life is acknowledged by the iicarya, Apastamba himself, 
earlier, in the words, ‘There are four orders of life— that of the 
house-holder, of dwelling with the teacher, of silence, and of 
forest-dwelling; practising those steadily, whichever of these is 
suitable, according to the teaching, one attains welfare*’ (Dharma 
Sutras, II, 9, 21, 1 & 2), By the statement “'according to the 
teaching”, the basis for all (orders) is acknowledged. Since four- 
foldness results even by the enumeration of the house-holder’s 
order and so on, the statement “there are four” is for refuting the 
view that there is (but) one order (which counts). Thus, to say 
that “ any rule of conduct opposed thereto is nnauthoritative ” j s 
to contradict his own statement. As for the statement “ It is 
declared that thereupon (results) a reward without end, designated 
as ‘heaven’ ”, that is to lean on a reed. If there are such revealed 
texts, they are but eulogistic, like “ the merit of those who have 
performed the four- monthly sacrifice, is, verily, inexhaustible.'* 
The other texts cited such as “in thy offspring thou art born 
again ” are also thus explained. The argument and example based 
on the identity of father and son are very puerile. The similarity 
of two bodies is not, indeed, invariably connected with non-diffe- 
rence of soul. So, too, the statement as to the non-attainment of 
hell by the ancestors through the evil deeds of eons etc., is ques- 
tionable, because of opposition to such texts as that “ They (the 
evil-doers) perish along with their ancestors”. As for the argu- 
ment “ (creation is of) PrajSpati and the sages ’’ etc., that is shown 
to be worthless, by the Scarya Apastamba himself, earlier, in the 
words, “ Because of their distinctive splendour, there is known of 
them no sin ” (Dharma SStra, II, 6, IS, 8). All this has bean 
said by Apas tarn ba neither in ignorance nor in error; but doll 

,i... „ , „ , f | ( | JL , 

(established), reqouaee even on that day" (JSbSla, 4) 
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fitted people, who, pleased merely at hearing the fruits of renun- 
ciation, by suddenly starting on it, though there is not (in them) 
the strength of non-attachment suitable thereto, might fall, not 
being able to keep up that life ; it is, rather, in order to show grace 
to such people, in the desire that they should not so fall, that the 
sense of the (following) text is elaborated (by Apastamba) m the 
realisation of its drift: “ Of what (good) is the impure (intercourse 
of the house-holder’s state) ? The deer-skin, the unshaven whis- 
kers, austerities, of what (good are they)? 0 « Brahmins, desire 
a son ; he, verily, is the blameless source of enjoyment ” 1 - 

So too, in the dSnti Parva of the Mahabharata, to Yudhiathira 3 
who contemplates renunciation and prays for permission to re- 
nounce, in the words “Or, living alone and observing the vow of 
silence, with my head shaven clean, I shall support my body beg- 
ging each day of only one tree ” (Chapter, IX, Verse 12), there is 
addressed at length by Kr#a, both in his ow n words and through 

Z Aiiareya IJralmaZ, ~Gh. 83, 1. U (AnandaSrama Edo., 

Vol. II, p. 886). The translation follows the commentary of 
SSya^a, particularly in the interpretation of the expressions, im- 
purity, goat-skin etc. Prof. Keith considers the commentator’s 
interpretations groundless, in the present case, and prefers to 
translate thus, 

“ What is the use of dirt, what of the goat-skin <* 

What of long hair, and what of fervour ? 

Seek a son, O 1 Brahmin 1 
This is the world’s advice 

(EEatvavd Oriental Series^ Vol. 25, page, 300). 

Plot. Keith «* W* “< w -“ l 
pM „,„ 0 i, stni»Me, o, ta»w th» Uto«l ,«■» »« »<">**• «• ta ‘° 
the context. * ' 
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sages and otheis, a Condemnation of renunciation ; (this is done) 
because through the prayer to the brothers for permission to re- 
nounce, lack of steadiness of non-attachment is understood (by 
Kpana), (and, it is, therefore) desined to engage him (Yudhifthira) in 
sacrifices etc., to purify the internal organ for the purpose of 
(securing) that firmness. Again, through the qualification 
“ purifying " (applied to the path) in the verse “ Having abandon- 
ed the purifying path Janaka shaved off his head ; his dear wife 
saw him penniless, practising the life of mendicancy ” 
(fknti, XVIII, 4b 5a —edition used by M. N. Dutt) which occurs 
m the tale of Janaka, — it is shown that it is not proper to abandon 
the path of duty auxiliary to the (securing of) steady purity of 
the internal organ, and take suddenly to the order of renunciation. 

So, in the Mamisir-fti too, only with reference to those persons 
not steady in their non-attachment is it said that “ One should 
direct one's mind to renunciation after discharging the three debts ; 
he, who, without discharging (thorn), practises renunciation, goes 
below" (ManuemFti, VI, 5) as if in disregard and suppression, of 
the seme- of the explicit texts, “ The day on which there, w. non- 
attachment (established), .renounce oven on that day, whether 
from the house (-holder’s state) or the forest (-dweller’s) and 
“renounce even from the order oi student-ship’’ ( Jabalopanifad, 4). 

It is only thus that the reconciliation of Vedinta texts with 
the doctrine of (Brahman) with attributes has been shown by the 
icarya ($rlkai?thft) in order to bestow .grace on the dull-witted 
person by turning him away from the pawuait of what it attribute- 
teas, and making him pursue with firm demotion, the meditation 
(»t Brahman) with mitwhtties < lest, Jh# fqol), .pleased .with the 
‘.raieisejheeartngmf khe-exc^ham* fruity ruuundiy, the attainment of- the 
pure Brahman* but devoid of the mental concentration ,$h*t can 
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bring about the meditation and mtuation necessary for that attain* 
meat, should abandon the pursuit of meditation on Brahman with 
attributes, take forcibly to the pursuit of hearing, reflection and 
meditation pertaining to Brahman without attributes, and, not 
reaching to the concentration of mind necessary therefor, fall 
between both. Nor does the exhibition of this synthesis amount 
to showing that to be intended which was never intended, like the 
demonstration m the Kalpa Sutra 11 In thy son thou art born 
again ”, that immortality for the house-holder is the pro-creation 
of sops. For, of such texts as “ By the command of the Imperi- 
shable One, 0 Gargi, the Sun and the Moon are held apart ” 

(Brh, III, 8, 9)”. “ He is the controller of all, ruler of all, the 

master of all ” (Bph. IV, 4, 22) and so on, though occurring m 
topics relating bo (Brahman) without attributes, there is an inter- 
mediate seme relating to (Brahman) with attributes, understood as 
a, means to, the comprehension of the atiributqless (one). A.S for 
the (statement) that there is no other pure reality higher than 
that, the concealment thereof (i e., of the higher real), like that of 
renunciation in the Kalpa Sufcca, is for the purpose of (creating) 
faith in that kind of dull-witted inquirer, through teaching him 
thus by arguments comprehensible by his intellect. 

NqtWr if the construction of a s 0 p 9 .rp.te system be necessary 3-22 
for dull-witted inquirers, that work should be done independently, 
and not based on the Brahma i^utcas, as the Brahma Sutras haye 
the object of inquiring into Para Brahman ; fcr, if it be admitted 
th%t»tfle Pure Brahman is recognised by the Icerya ($rlkap|ha), it 
should a)so be acknowledged that that (the Pure Brahman) is the 
object of inquiry (of the Sutras), as shown by Saiphara Bhagavat- 
If this be urged, trpe (we reply) ; hut by ^atpkara fthaga- 
^fpShf, himself it has been shown in the case of the SQtras that 
14 
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they have Brahman with attributes as an object of inquiry, on the 
ground that many-sidedness » an ornament that follows from 
the definition of a svitra. Thus, m the commentary even on 
the first siitra (it is said) “ Brahman does exist, of the nature of 
eternal purity, intelligence, and freedom, omniscient and endowed 
with all powers. The properties of eternal purity etc., are, indeed, 
predicated, in view of the etymology of the word Brahma w (Bstp- 
kara BliSsya, M. Ed p. 8) ; thus, by showing the etymological 
significance of Brahma (as holding good) of both the Pure 
Brahman and Brahman with ^tributes, it is indicated that the 
word Brahma, about which there is inquiry, refers to both of them. 
Thereby is manifested his intention that like the Pure Brahman, 
Brahman with attributes too is to bo inquired into, along with the 
source of knowledge, the form, the means and the fruit. As help- 
ful thereto, in the janmldt etftra (1, 1, *2 ; $), the nature (of Brah- 
man) has been determined through the definition of both (Brah- 
mans) in the view that the property of being the cause of the 
world, both as efficient and material cause, non-different from the 
world, is characteristic of Brahman with attributes, as proprinm, 
and of the Pure Brahman, as an accidem. One interpretation 
having been given of the Slstta yoni sQtra (1, 1, 8 ; B), as confirm- 
ing the possession of omniscience involved in the Sagupa Brah- 
man’s oreatorahip of the world, there is shown another interpreta- 
tion for the purpose of establishing that the fJ&stra is the source 
of knowledge of Brahman in general, Bagupa as well as Birgupa, 
In the B&maovaya sStra (1, 1, 4; $) in order to ihow the anthori- 
tativaness of the ffeatra in respect of Brahman mentioned in the 
prior siitra, the connection of that which is of the form of the 
Ved&nta with the reference thereto (i.e., to Brahman) ia exhibited 
only as common to (both) Sagnpa and Nirgnpa (forms). And that 



results in distinguishing between the synthesis ol all V edSnta 
texts with Nirguna (form) as their supreme significance, and with 
the Sagu^a (form) as their intermediate significance, in the man- 
ner indicated by the (following) words of the $amksepa fiSJraka : 

« The synthesis of texts declaring attributes with the attributeless 
substance is always possible ; it is not as if the synthesis of what 
is with attributes cannot bear synthesis with the attributeless 
substance. The form of Saguiya Brahman is (a combination of) 
truth and falsehood ; the meditation (thereon) is also so; the Yedic 
texts referring thereto are like that; hence, the intermediate sense 
of these Yedic texts is of a different kind (i.e.. other than the final 
one) ; the other attributeless Substance, the true object (of the 
gjatra) is proclaimed to be different ” (3amk*epa Sarlraka, I, 468 
& 484). Even of the texts, read in the topic relating to the Nirgu^a 
form, an intermediate reference to a Saguua form qualified by the 
attributes, resulting from the significance of words occurring in 
•uch texts, is quite legitimate. 

In the Jkfatyadhikaraua (I, 1, 5, ef $tq : $) refuting the refe- 
rence of the Vedanta to the causality of the pradbina acceptable 
to the SSqakhyas, the reference to the causality of Brahman is 
made clear, only m common to (both) the Sagu^a and Nirguua 
forms. Hence it is that up to the sQtra “ SvapyaySt (because of 
attainment of Self in sleep) ” (I» 1» ^)» texts are cited from 

topics connected with the Nirguoa form, such as the Sad Vidyi 
and so on, and in the commentary on the sQtra “ Q-ati sSmanyat 
(because of identity of purport (I, 1, 10 ; 3) ” there is exhibited the 
harmonious declaration of alt VedSnta texts in respect of the 
causality of Intelligence, as oomquon to the S»gu*a and Nirgu?a 
forms ; but in the commentary on the sfltra “ Srutatvicoa (and 

because of its being declared)” (1, 1» U 1 $). there is cited tbe fol- 
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lowing hymn read in the Svetailvatara Upamsid which sets out to 
demonstrate the glorr of Para neSvara. the Sagupa (Brahman) ; 
“ There is of Him, in the world, no L;rd nor controller nor am’ 
characteristic mark. He is the cause, the master of the masters 
of the senses; of Him there is neither Great >r nor Master ’’ (Svat. 
VI, 9). In introducing the iinandamaya section that follows 
(thereon), the whole of the rest of the chapter H shown to arise 
as referring to both the Siguni and l hi Virgin a (forms), in the 

words beginning with “Pwoforrm, indeed, are understood of 
Brahman, (one) with the limitations of name, form and change, 
and (another) different therefrom, devoid of all limitations ” and 
ending with “Thus, Brahman, though one is taught in the Vedanta 
aa connected with limitations and dovoid of limitations, as an 
object to bo meditated on and an object to he known ; hence 
is 'commenced the rest of the work ”. Later, through the 
sStras “The Self consisting of Bliss b the highest Self, 
on account of repetition (I, i, Id ; fj) ”, “ The bhBrnan is 
Brahman, as the instruction about it is additional to that 
about sleep (X, 8, 8 j 3)”, -‘The Imperishable is Brahman, as it 
supports everything up toakSla (1, 8, IQ; &)”, “ bhafc which 

possesses the attributes of invisibility etc, is Brahman, because of 
the declaration of attributes <(I, 2, 21 : 0) ”, “ The person of the 
measure Of a thumb is Br&hraah, on account of the very terra used 
(fUfoi) (% 3,24: $)’\ “GO account of the mention of the 
highest Self as different ih the states of deep steep and departure 
(1, 3, 42 ; 4)“, the synthesis of Vedanta texts is shown with 
Brahman that is of the hature of Truth, Knowledge, Infinite (ft#. 
fxStishable Bliss, devoid of all attributes like grossness etc., dad is 
nBa<di®ei^ih ( t frohi, the lather Self. Similarly their synthesis -taw 
frtjlUblc miJBWr W|h e$en (tha Inform Of) Brahman whlchds -©s* 
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dowed with attributes, united to a resplendent auspicious form for 
the purpose bestowing grace on devotees, possessed of infinite 
auspicious qualities hke having desires which come true, purposes 
which come true, etc., is exhibited, in the sutras, “ The one with- 
in is Brahman on account of His qualities being declared (1, 1, 

20 ; $) ” ; “ That which consists of mind is Brahman, because 

what is known everywhere is taught (I, 2, 1 • &)’ ^e sma ^ 
ikaia is Brahman, because of what is said l iter, (1, 3, 14: &)”, and 
so on. In the chapter devoted to showing absence of contradic- 
tion (in the Vedanta doctrine, i.e., the second chapter of the 
SOtras), just as there is shown the refutation of objections to the 
synthesis with the attnbuteless (Brahman) m the sutra “ Their 
non-difference results from such terras as origin and the like (II, 

1, 14: £$)”, (the same refutation is shown) even in the case of Brah- 
man with attributes, possessed of the properties of being the 
material cause of the world, creating the world, bestowing grace 
oh all beings etc , through the (following) sutras ; “Brahman ean- 
oot be the cause of the world, because of difference of nature , 
this difference is known from Scripture (II, 1, 4: $)”, “ Brahman 
is not the Creator of the world, as beings engaging m action have 
a motive (II, 1, 82: 4)’\ “ There is no inequality or cruelty -in the 

Dord/on account of his regarding merit or demerit pfor, so iStorip- 
tuee dee lares 1, M: B) ”, and the rest. In the (third) chapter 
teaching the means of attainment, the understanding of qualities 
like the possession of desires -which oome true is described iw ife® 
purpose of meditation in the ease of Brahman With attributes, in 
ttfflsy sQtrasdike “Possession of true desires and so on have .to he 
understeod here-and stherB, on .aecount of abode and so on (HI, 8, 
89 ; g)”> (this is done) in the same way as the .qualities of Bliss ato., 
non^wmaw etc.,. (are described) for the comprehension ofB W h* 
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‘man without; attributes, in the sutras “ Bliss and so on, as belong- 
ing to the subject, have to be understood everywhere (III, 8, 
11 : 3 )”, and “Bat the negative conceptions concerning the Im- 
perishable are to be understood in all meditations, because of the 
equality, and of the object being the same, as in the case of the 
upasad ; this has been explained (HI, 3, 38: B)'h In the (fourth) 
chapter about the fruit, in the first pad a, in the autras “Repetition 
is required, because of the text instructing more than once I, IV, 1, 
!:£)”• “ But, as the Self, $ruti acknowledges and makes us 
understand Brahman (IV, 1, 3 : B)“; “ Sitting (a man is to medi- 
tate) on account of possibility (IV, 1, 7 : $)" > " Whore there is 
concentration, there meditation maybe performed, there being no 
difference (IV, 1, 11 : 3) “ On the attainment of this, there is 

non-clinging and destruction of later and earlier sms ; this being 
declared (IV, 1, 13: the repetition to be performed of hearing 

etc,, in the case of the Nirgmja (form), and of meditation etc., in 
the case of the Sagtupa form and some such other matters are 
shown by double interpretation 1 to govern both the 8aga?a and 
Nirgtuja forms. In the second pida are described the mode of 
departure of the enlightened one for the purpose of attaining the 
fruit of meditation on the Saguija (form) and the absence of 
necessity for departure for the attainment of the fruit of Know- 
ledge of the Ntrgtuja (form). In the third pida, it is shown that 
the path of light etc., is followed by those who know the Sagupa 
Brahman, that what is attained by means of that path is the 
Sagupa Brahman. In the fourth pida are determined the nature 
of 'the fruit attained by the knower of Hit gupa Brahman, in three 
1 1, 2 antra is a mode of interpreting a sStra in more than one 
way, for different purposes j according to the dictionary, it is ** a 
means which leads to two or more results ” (Moniar* Williams). 
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Becfcions beginning with “ Having entered the highest light, there 
is manifestation of his own nature, as seen from the word ‘own 5 
(IV, 4, Is 3)”, and also the nature of the fruit attained by him 
who meditates on the Saguna (form), in the sections beginning 
with “ But by the mere wish, the released effect their desires, that 
being declared (IV, 4, 8:d)” 

Now, if, m the manner stated, even by the acarya danakara 3 ' 23 
himself, who showed that for the Sutras there is also a sense in- 
quiring into the Saguna Brahman, there had been an inquiry into 
the nature, source of knowledge, means and the fruit in the case 
of SaguQa Brahman too, for what purpose was another commen- 
tary written by the SoSrya firlkapthi with reference to the Sagnpa 
(form)? If it be said that it was for the purpose of securing 
excess of devotion to the Sagupta (form) by interpreting the 
SOftras, in their entirety, as referring to the Sagupa (form), 
why did not the Scirya darpkara interpret them as 

referring m entirety to the Nirguna (form), in order to 
secure increased faith in the Nirguna. If this be asked, we reply 
here (as follows). Only the existence of the Sagapa Brahman 
was established by Sfaipkara acarya; He was not demonstrated to be 
Parama diva, by the removal of doubts about His being any other 
deity like Vifpu. 

In the dahrldhikarapa, (I, 3, 14 : d), after making an initial 3-231 
statement of the conclusion that Parame4vara alone can be the 
small Sk&da, not the elemental ether or the finite self, there ia 
introduced the answer to the following objection: “In the prior 
sentence < that which in this Brahma Gity ’ etc., the finite self is 
referred to by the word Brahma; since that is the Lord of the -city 
in the form of the body ; hence, he alone, who was mentioned 
earlier^ oan be the small lkS4a ” ; therein, occur the words “ Or 
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else, it is in connection with the body of the finite self alone that 
there is taught the proximity of Brahman, like the proximity of 
V«u?u in the salagrSma ”, which mentions as between Vi$nu and 
Sagupa Brahman that is to be determined to be the small SkaAa, a 
relationship as of object of comparison with the subject ; hence, it 
is indicated that the Sagniya Brahman hero to bo demonstrated is 
not of the form of Vifuu. For, in the dahmsSdhikarapa itself, both 
before and after (the present context) occur the words “ though 
elemental ether is the conventional sense of the word SkEita, yet 
the comparison of that with itself is not proper,” and ” though 
the word SkSfc. is well-known to signify elemental ether, that is 
not to be understood, because of the absence of the relationship 
as between object and subject of cinparism” ; thereby is esta- 
blished the difference of the small aka&a from the elemental ether, 
beoause qf the two being designated as subject and object of com- 
parison, in the words “ As big as is this ether, so big is that Skftta 
within the hea*-t ” (On. VIII, 1, 8), The application of this 
principle is unbroken even in the case of what occur# in the 
middle (between those two statements of the commentary). 

So, in the. commentary of yavadadhikSra section (HI, 8, 82: fl) 
.(it is said), “ An ancient sage, a teacher of the Vedas, ApSntarata- 
pas by name, at the direction of Viffu, was born on the earth as 
KfWa Dvaipiyana, at the time of the conjunction of the Kali 
and Bvipara Yagas, Sanatkamira also, a son of BrahmS’s mind, 
was born as Skanda, because of the boon granted by him#*!! to 
-Kndra”. By this indirect statement it is indicated through the 
argument afvHion that SarphSra Budra (the Lord of Destruction, 
one pf the three forms of the Deity) thus shown to be inferior 
• even to Vi#u ear* much less be 9»g«9ft Brahman, (whose nature is) 
4P be assertaiiaed. It is well-known from the BafStyM that 
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SatphSra Rudra, verily, praying to Brahma (thus) “ I desire thee 
alone as a son or one like to thee, O Pervasive One ” was granted 
the boon, and the consequent birth is the subject of the story of 
the birth of Kumara. That Sagupa Brahman thus indicated to 
be different from Vision and Rudra is Parana a $iva, higher than 
the three forms of the Deity, is shown by the use of the expression 
Parame6vava, generally signifying Parama Siva, in the case of the 
Saguga Brahman, (whose identity is) desired to be determined in 
the sections about (the bemg) within the Sun (I, 1, 20 :S$ ), and 
so on. 

Y&oaspati Mi^ra, who knew what the Bhagavatpada had at 
heart, says at the commencement of his work (Bhamatl) “ To the 
eternal being endowed with six limbs and manifold members, to 
the Veda and to Bhava, we bow Here by the terms “ Veda” and 
‘‘Bhava” are suitably understood what are related as source and 
object of knowledge, and designated as worthy ot adoration ; it -is 
(thus) indicated that Sagupa Brahman, (whose nature is) ascertain* 
ad in that work, is but Parama Siva, (who is) well-known to be 
denoted by the word “ Bhava ”, and qualified by a host of auspici- 
ous attributes in the form of six limbs and ten members. 

Though (there are such indications in ^arpkara's system), yet 
this is not established bv refuting in the case of the reLevant texts 
in each -section,, (their possible) reference to other deities, Ex- 
tremely subtle suggestions cannot of themselves be evidence 
appealing to the hearts of the hearers ; hence, for that purpose* a 
Separ a te commen tar y is begun by the Scary® (flrlkahtfaa) in order 
•to demonstrate the harmony of the Vedanta texts with the posi- 
tion that the Bagupa Brahman taught in this 3a$tra is but Parama 
{£§ygf r that He alone is to be meditated on as conjoined With Bail, 
in accordance with the injunctions in the Da’a&ra, 3*$4.ilya, Upa- 
15 
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koAala, VaiivSnara and other Vidyas, and that the abode attained 
through the path of light etc,, by the devotees of the Sagufla (form) 
is but His resplendent world. 

3-235 The advantage of demonstrating that (i e., &aguua Brahman) 
is thus declared in the following vorse of the Kalpataru : “The 
demonstration (of Brahman) as with attributes is out of compas- 
sion for those dull-witted ones who have not the capacity to mtuite 
the Supreme Brahman without attributes; having thereby directed 
their minds to the pursuit of the Sagufia Brahman, it (Nirguna 
Brahman), devoid of all figments of duality, directly manifests 
itself ” (Kalpataru, p. 192) 1 . Now, if, for gaining this advantage, 
another commentary (like that of SSrlkaptha) has necessarily to be 
undertaken, the demonstration of Sagupa Brahman in fJatpkara's 
commentary is in vain. If this be said, listen to (our account of) 
the purposefulness even of that. The commentary is begun by 
fiarpkara BhagavatpSda only with the object of demonstrating 
Nirgupa Brahman. That demonstration has to be effected in 
each section by refuting the doubts and priwa fuck vwwb arising 
out of the possible reference of the relevant texts in each section 
to what is other (than Brahman), such as the finite self mi so on. 
That refutation has to be effected by means ol such characteristics 
as the properties of creating all, protecting all, controlling all, 
destroying ail, and so on. There is room for this doubt : of 
Brahman that is demonstrated here, of which all attributes 
ar® denied, (and) which is of the nature of Intelligence, alone, 
Whence these attributes by the acceptance of which as charac- 
teristic of Brahmans the prima fume references to the, finite 
self > etorj. are refuted ? This is the statement of the answer t 
though really devoid of attributes, yet from the empirical stand- 
■ I. AnantakFf?a fkstrin's edition. 
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point there are of Brahman many characteristics of the nature of 
auspicious qualities. As endowed with these, that same Brahman 
without attributes, is also figuratively called Brahman with 
attributes . 1 The attributes of that qualified (Brahman) meditated 
on in the Dahara, $a»dilya, VaiSvinara and other modes of con- 
templation are also taught in the topic concerning the non-quali- 
fied (Brahman), as a means of comprehending it and for the 
purpose of remembering it ; by these are refuted the pnma facie re- 
ferences to the finite self and so on ; in order that they may be 
comprehended as useful for that purpose (of refutation), they 
have to be demonstrated by citation of the texts relating thereto 

The demonstration is also needed for the comprehension of 3-2361 
the fruit. This is how it is needed : though from the view-point 
of truth, the first fruit of the knowledge of the truth is the attain- 
ment of Brahman’s Being, yet the same non- qualified Brahman, 
takes on and continues in the form of ISvara with attributes, until 
the (final) liberation of all ; hence, from the empirical view-point* 
the fruit (of knowledge) turns out to be of the form of the attain- 
ment of the nature of Parame^vara, characterised by the possession 
of desires which come true and so on. Hence it is that in the 
first chapter, in the section relating to the small Sk»4»* it is (first) 
made clear, through the qualities like possession of desires which 
come true, etc., mentioned in the residual sentences, that the 
e mail Skaftfl. is P«.mme&vara i then is raised the doubt that these 
are not characteristic of ParameSvara, since the qualities are men- 
tioned of the finite self too, in the words " That; self free from sin 
old age, death, sorrow, hunger, and thirst, possessing desires which 

come true”, occurring in the PrajSpati VidyS (Oh. VIII, 7, 1); in , 

* 

1. .he. reading nppnryau seems to be more significant than 

™ §J|4 jConpequently preferable. 
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the sufcra “UttaraecadSvirbhuta svarupastu (if it be said that as 
seen from a later context, the finite self is meant, there is that 
reference to the finite self only in so far as its true nature has 
become manifest)” (1, 8, 19 : 0), which sots out to romove that 
objection), it is said (in the following words) that the manifesta- 
tion of qualities, like the possession of deems which come true, in 
the released soul is only on the attainment of the nature of Para- 
me&vara, not in the state of difference then from, and that there 
is thuB no inappropriatonesa in their being characteristic of 
Brahman : “ Hence, that non-ultima to form of the finite self 
established in ignorance, sullied bv the faults of agency and en- 
joyment, attachment and avetsion and the rest, united to manifold 
evil, by the dissolution of that (form), what is opposed thereto, 
viz., the true nature of ParameSvara, possessed of the qualities of 
freedom from sra etc., is attained through knowledge ” (fj Bh, M, 
Id. p. 175). 

1 in the first chapter, in the jagadvlcitva section (T, 4, 

18, ct seq ; fj) while leading up to the establishment of the reference 
to the Supreme Brahman by the introductory and the concluding 
portions of the discussions between Ballkl and AjStafSatru, it is 
aaid “ the reference oven of the concluding portion to Brahman Is 
seen from the statement of unsurpassed fruit in the text ‘keeping 
off all sin, he who knows thus attains pre-eminence over all beings, 
independence, and mastery ' ’’ ; thereby, it is shown that the fruit 
of release is of the form of attainment of the nfcaure of flyara With 
attributes ; for. mastery of ail beings does not exist elsewhere 
than in ParameSvara, 

Ib the »*»od cha .B ter **> the am^dhikatapa (XI, 8, 48 
the attainment of the nature of Paramattas* by the 
released one is made clear by the following statement of objection 
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“If the finite self bs admitted to bo an element of I&vara, then 
from his experience of the sorcows of bondage, there would be 
experience of misery for livara also ; just as in ordinary experience, 
by the pain occurring in the hand, foot or some other part, there 
is experience of pain for Devadatta, of whom that is a part. And 
hence, those who attain that will attain greater misery. Therefore, 
the prior state of bondage would itself be superior ; hence, perfect 
knowledge would be fraught with evil” ($. Bh., M. Ed. p. 480*481). 
It is also (made clear) by the reply (which is) based on the non- 
confusion efleoted by the well-known relationship of original and 
reflected image. Nor may the word I6vara be interpreted in some 
way so as to signify pure Intelligence ; for, in the prior section 
“ Parit tu taccbrnteh (from the Supreme, that being declared)” 
(II, 8, 41 and 42 : $) it is (first) made clear that the agency of 
the finite self is dependent on the Lord ; then is introduced the 
secondary sQtea of that section “ (The Lord acts) having regard to 
the effort smade, for the sake of the non-futility of injunctions and 
prohibitions (II, 8, 42 : 3) ” in order to answer the objection, “if, 
now* these be causal agency m the Lord, there should also be (in 
Him) inequality and cruelty ” ; that section thus relates to the 
gaghQft Lord ; therefore!, the aqada section, which follows it (alto) 
relates to the same -topic. The identity of topic with the preced'** 
bag section hi (afeo) made plain by the (following) intto&ttctbfcy 
passage of the present section setting out the prima fade view : 
H The relationship of the helper and the helped has been 'declared 
astbetweea the ' Lord »ad ; the finite aelfi '‘The relationship i* 
observed- i& experience, as between master and sertant or as 
between fire and sparks. Hence, the relationship of the helper and 
the helped -being adioafcted tb-betweleh the Lord and the finite self, 
i®tthai«qakf Whcther ; 'it'is'-to be said to be 1 like 1 the relationship 
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of master and servant or like that of fire and sparks, (the jDuma 
facie view is) that it is either undetermined or that it is the rela- 
tionship of master and servant, that variety being well-known to 
be the relation of the ruler and the ruled”. (& Bh„ M, Ed. 
p. 478). 

In the third chapter, in the section on dreams {III, 2, 1 
ct t,rq\ Si), the sutra “ But by meditation on the Supreme that 
which is hidden is made manifest ; from Hina, indeed, proceed 
bondage and its opposite (III, 2, 5 : $)” is introduced in order to 
answer the objection that the creation of the imaginary chariot 
etc., in dreams comes about through the lordly powers of the 
finite self, who is non-different from the Lord In explaining that 
efltra, (it is said) “ Though the finite self and the Lord be related 
as element and that of which it is an element* the difference in 
characteristics between the finite self and the Lord is certainly 
patent. Is there then no community of characteristics between 
the finite self and the Lord ? Not that there is none ; but though 
existent, it is hidden by the veil of ignorance and so on. That, 
again, which is hidden, is manifested to tome persons, who* having 
their ignorance dispelled by strenous meditation on Paraineirara 
that is Existence, attain perfection by the grace of the Lord-just 
as the power of clear vision is recovered by the potency of modi* 
cjne on the removal of the obscuring film ” (#, Bh„ M, Ed* 
P* 588). In this context is exhibited the attainment of the nature 
of Saguua (Brahman) by the released one j for* on the attainment 
of the, form of pure Intelligence, there cannot be the manifesto- 
%n of the qualities, such as possession of purposes which conge 
tee apd-so on. , ,, u 

- , In, the , fourth chapter, (this is, made still more dear in is he- 
following way) : being desirous to know in what form is, described 
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the manifestation, (of the soul) referred to m the texts “ in its own 
nature (the soul) manifests itself (Ch. VIII, 12, 3)”, we are told 
by the sStra “ By the form of Brahman, (thinks) Jaimini, because 
of the reference and the rest (iV, 4, 5 • 15)”, that manifestation is 
in that form of Brahman (the description of which) begins with 
freedom from sin, ends with the possession of purposes which 
come true, and includes omniscience and lordship over all : (this is 
seen) from the reference (in the text) “ That Self free from sin 
O to.,” (Oh. VIII, 1, 5), ami the passage “ He moves about there, 
laughing, playing, rejoicing, with women or vehicles ” (Oh. VIH, 
12, 8), which makes known the possession of lordly powers; so 
thinks Jaimini. In the next sQtra “ By the nature of Intelligence 
alone, that being the nature of the Self ; thus thinks Awjulomi 
(XV, 4, & : $)’’, a different opinion is introduced, that, the true 
nature of the self being understood to be bare Intelligence, from 
the text “ Thus this Self has neither inside nor outside, but is only 
a mass of Intelligence ” (Brh. IV, 6, 18), the manifestation is by 
that alone. The next sStra “ Though it be thus, because of the 
reference to and. the existence of the qualities mentioned earlier 
there is absence of contradiction; so Badariyaua thinks (IV, 4, 
7; $)”, which states the conclusion, is thus explained : “ Bvdn 

though the ultimate nature (of the Self) as Pure Intelligence is 
admitted* (yet) ainoe there is no denial of the lordly power of 
Brahman understood from earlier references and so oil, from the 
empirical view-point, BSdariy&nicSrya holds that there is no 
contradiction” (& Bh., M. Ed. p. 850): thereby it is Made still 
mbte deai that the* released brie attains the nature of Sagu^a 
lifata, possessed of unexcelled lordly power. Since it has to be 
said' in the r doctrine df Hifgu^n Brahman, that the attainment 
thereof is -release, how oatt it be said that the attainment of the 
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nature of Saguna livara is release *> This doubt too is answered, 
thereby. Though from the view-point of truth, the released 
one Is bat bare intelligence, (yet) from the empirical view-point of 
the bound soul, till the (final) release of all, there will attach to 
the soul that has attained the nature of ParameSvara, that Is the 
original image (as contrasted with the individual who is the reflec- 
ted image), as well as to Parame&vara Himself, unsurpassed lordly 
power and the entire host of other attributes well-known to 
belong to ParatneSvara. Thus, the commentary of the Bhagavat- 
pSda undertakes to exhibit all the auspicious qualities of Para- 
medvara mentioned at length m ail meditations on the Saguna 
form ; for, (these qualities) are useful in exhibiting the charac- 
teristics of Brahman for the purpose of demonstrating the 
characterless (Brahman), and are further helpful in elaborating the 
glory of the Saguna Bard, who is of the form of the fruit attained 
by true knowledge; what has to lie expounded being thus extensive, 
in (that commentary), though primarily setting out to demon- 
strate Nirguna Brahman, talk of the Saguna form Is seen to bulk 
largely, while the inquiry into the Nirguna form, owing to non* 
extensiveness of what is to be expounded, takes up little space, 
dust as in tha four V edas, all setting out only with the identical 
object of teaching the supremo spiritual good,— (which is) of the 
nature of the attainment of Brahman,— for the purpose of show- 
ing. grace to all creatures, the exposition of action alone, which 
generates purity of the internal organ, as helpful thereto (i.e,, the 
attainment of Brabmau) is elaborated at length; the Yectfnta 
portion, which has for its object the exposition of Brahmen* is 
ft&iall, because of non-extensiveness of what is fo he expounded, . 
s-satse , Kqvfj if thus, the inquiry in&> the Saguba form f§ foe the 
..purpose of. inquiry into the Hirgnna form, the , former follow* fey 



1551 


arthSpatti, even from the promissory statement as to the latter 
inquiry, as something (necessarily) to be undertaken, like the 
inquiry into the means and fruit; (but) bv the statement in the 
commentary “ Brahman does exist etc.,” it is declared that the 
term “ Brahman ” referring to what is to be inquired into is com- 
mon to the Sagupa form, in order to secure the conclusion that 
the inquiry into the Bagupa form too is promised. Why should 
this be done? If (you) ask this know then, that is declared as 
helpful to the promise m respect of that (inquiry), in order to 
indicate that for the Brahma Sutras, in their entirety, there is 
another interpcation as referring to the Bagupa (form), (The other 
interpretation is arrived at) by recourse to differences in the com- 
bination (of words) and so on. It is only to show (this), at least 
to some extent, to those eager (to understand) bow the other in- 
terpretation (is arrived at), that, on the analogy of the single rice 
from the pot, two varpakas are Bet out in the fiastrayoni sutra 
(1, 1, 8 : fi). It is only to show that the commentator has followed 
the maxim of the single rice from the pot, in setting out these two 
interpretations of the 6astrayoni sfltra, referring to both the 
Bagupa and Nitgupa forms, that the author of the Ralpataru him- 
self makes clear the indication of ft reference to both the Sagupa 
and Nirgupa forms, in the commentary (bha*ya) on the sBtra 
« But Agnihotra and the like tend to the same effect, that being 
shown by Scripture (IV, l, 16: $ By him, indeed, an inter- 
pretation is offered of the sutra “agnihotra and the like etc.,” 
(IV, 1,16; $), relating it to the attributeless (form), (in the 
« following way) ; agnihotra and the rest have an effect of' the 
na ture of that direct knowledge of the attributeless Brahman, 
which is praised by the words ** on the attainment of that ” in the 
, sjQtra. Von the attainment qltha*, later and earlier sins etc., (IV, 1, 
Id 
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13: 3);” this is shown by the text “they desire to know, by 
sacrifice etc,, (Bfb, IV, 4, 22) ,J , Though opposed to the genus 
Karma, as burning down the whole host of Karina, yet the origi- 
nation of that knowledge by specific acts such as permanently 
obligatory sacrificial rites, is not inconsistent ; for, though the 
burning is of the entire forest, the burning of the forest is seen to 
be the work of the bamboos etc,, m the forest. Then is shown 
another interpretation relating to the B&gupa form : agnihotra and 
the rest have the effect of the attainment of Haguha Brahman, 
the observance of sacrifices etc,, being seen m h'ekaya and others 
Who knew Sagupa Brahman. There is not, as m the case of the 
fruit of knowledge of the attributeless, any inconsistency m the 
fruit of devotion to the BaguJja being effected by Karma, since 
that (fruit), which is of the form of enjoyment in Brahmaloka, 
is seen to admit of degrees. Thus, another interpretation 
toe all the Brahma Sutras, referring them to the Sagupa 
(form), has been but indicated by £aipkar3oRrya, by showing that 
the term “ Brahman ” which is the object of inquiry in the jijaSsi 
sufcra (I, 1, 1) is common to the Sagupa form too, and by showing, 
in some cases, two interpretations referring to both the Sagupa 
and Nirgupa (forma) ; it is to make this manifest for the purpose 
of showing grace to devotees that (the other interpretation) is 
undertaken by SrikapfbftcSrya, 

8*241 How, this mode of demonstrating Bagupa Brahman, being 
unopposed to the recognition of Nirguba Brahman, is acceptable 
to BaipkarScarya; if this same be what is shown by S*Ikah|bSc*rya, 
th<in ro hiB system, only those Vedanta texts which are admitted 
tp ret^r to Bagupa Brahman should be cited in the (respectere) 
sections, and their sense determined to reier to the Sagapa tacd 
acceptable to him, after refuting their reference etc,, to pfcher 



deities. (But) those very VcdSnta texts, such as the Sad Vidyi 
(Ch. VI, 2, rf Ananda Valii (Taitt. II), the story of Pr&tax 
dam (Kanf. Ill, 1), Katha Valii, the Antaryami BrShma^a (Bfh 
III, 7), the Muitfaka, Bhflma VidyS (Oh. VII, 28 & 24), and bo 
on, which are determined m the respective sections to relate to 
the attributeless (Brahman), are seen to be determined by him m 
those very sections, to refer to the Baffo* (Brahman) If they too 
relate to the Bagu^a (Brahman), on what authority are we to hold 
that the recognition of Nirguija Brahman is based? Hence, 
it is clear that the present commentary is set out only m opposi- 
te to the doctrine of Nirguha Brahman. If this be said, it is 


answered (as follows), 

0rB. W thMr,a admit. a. hi. own Seal poriti«m. these »°nolu- *'«» 
„ on , 0 t Non.du.li.m, (which «e) helpful in reaching to t™-*®' 
dualism, via., that the entire world, intelligent end non-mtdiigent 
„ oi the iorm oi Brahmen’s Oit-Sakti, that it is oi the nathre ot 
Brahmen, non-dlfloront from Him, and oi the iorm oi all Hie 
auspicious qualities, that Brahman is really non-changing, that 
the perception “ the pot exists ” etc., relates to the crittenidality 
oi Brahman, that the perception “ the pot appear. " .date, to the 
manifestation ot Brahman, and that the perception “X am hsppy 
relate, to a ir.gm.utol the Bliss oi Brahman; he erpre..e. ih. 
opinion * there is liberation .yen here for the devotees ol the Non- 
related”, whereter there is occasion for the contrary opinion, an 

he establish*.' that (opinfdh); (speaking) « own I—»« 
n * Wpdseible to den, that in his Ultimate oondumon Brahman 
isaftrihuteihsS, unconnected tilth the world, non-distinct rom ift 
dnBo'«eHeh,ahd'0»th. natures* purO-noh-duality. For.ti this 
whrt’dteied,<hS^*it,M'tetn»ei(hatewHh many of his oonolu- 

ph«-Br»bth.6, only the 8ad Vidyd 
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and other Vedanta texts determined by $arnkar5cSn a to relate 
thereto are the basic authority. The demonstration of the har- 
mony of their sense with the Baguna (form) is not m the view that 
they have no reference to the Nirgupa (form), but rather in the 
view that there is significance in respect of the Bagupa also. Of 
texts which set out to introduce qualities, though occurring 
m topics related to Nirguna, such as the Sad Vulva and so on, 
there is, indeed, an intermediate significance in respect of the 
Saguija, as qualified by the respective attributes, (a significance) 
by holding to which Brahman’s characteristics are explained even 
in the fepkara BhSsya. Thus, verili , in the fk^atyadhikaraiia (L 
1, 6, et serf. $ ), the initial seeing (i.e., desiring) is the characteristic; 
in the Snandamaya section, creatorship of all which is mentioned 
in the sfltra “And because of its being declared to be the cause 
(I, 1, 14 : $)" and declared in the text “ He created all this etc., 
whatever is here (Taitt. II, 6)" is the characteristic ; in the section 
M Prw»a is Brahman, that being understood from a connected 
consideration of the passages ( I, 1, 28, et ntq • g )*», controllersbip, 
mentioned in such texts as ** He is the Lord of the world, He is 
the protector of the world ” (Kauf III, 8), which embrace the 
grounds for the understanding (referred to in the siitra), constitutes 
the characteristic; in the section “ The eater (is Brahman) since 
whatever is movable and immoveable is mentioned ’* (I, 2, 9, et 

*eq;&) t the characteristic is the property of destroying the world 

indicated by the words BrShmin and Kfatriya, mentioned in the 
text under reference “ He of whom both Bribmin and Kfafcriya 
become the food (Kajba, II, 26)", which states the ground (men- 
tioned) in the aStra ; in the section « The internal ruler of the 
devaa (is Brahman), His qualities being designated ’’ (I, % 18 
et seq: fJ) ? the characteristic is internal rulersbip of alt, as ment io n ed 
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ia the text “ He who directs the earth from withm ” which esta- 
blishes the ground (mentioned ia the siltra ; m the section “ That 
which possesses the attributes of invisibility etc., (is Brahman), be- 
cause of the declaration of attributes” (1.2, 21 et seq : $ ), the 
characteristic mark is omniscience etc , mentioned m the text “He 
who knows all, he who understands all ” establishing the ground 
(mentioned) in the sUtra ; in the bhumadhikarapa (I, 8,8*9: 3) 
the characteristic mark is being the cause of all. as stated in texts, 
like “from the self, the pranas (Ch. VII, 26, 1)” etc., which establish 
the second eQtra (of the section) “ And on account of agreement 
of the attributes (I, 8,9 : g)”;in the section about the Imperish- 
able (I, 8, 10, et set/: 1$), the property of 'directing ia the charac- 
teristic mark, as mentioned in texts like “By the direction of that 
Imperishable, 0 GSrgi, Sun and Moon stand apart (Bfb. Ill, 8, 9)”, 
which establish the second sitra “ This supporting can be the 
work only of Brahman, because of the direction, declared of the 
Imperishable (1,8, lit $)” ; in the section about deep sleep and 
departure (I, 8, 42 It 43 ; 4 the characteristic mark is the mastery 
of all and the rest, mentioned in texts like “ Controller of all, 
Lord of all, Master of all (Brh. IV, 4, 32)” which establish the 
second sfltra “And on account of such wdtds as Lord etc., (I, 8, 
48 ; & )”} in the jagady&citva section, (3, 4, 16, et seq: 0), the 
characteristic mark is the oreatorship of the whole world, men- 
tioned in the text “ He, 0 1 BSlIki, who is the creator of all these 
persons, He of whom they are the creations, He, verily, is to be 
known (Katif, IV.19)”, which is included in the ground (men- 
tioned) In thesStra ; and in the section vikyinvaySt (I, 4, 19: 4 
the creatpwWp of the entire world of name, form, and work, as 
mentioned in texts like “ What we have as the % Veda, Yajur 
yedf #tc„ hasten breathed forth irom this mighty Being 
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(Bfh. II, 4, 10)”, {is the characteristic mark as) that is embraced 
by the word “ connected meaning ” (m the sutra, “ on account of 
the connected meaning of the texts”). There is thus found men- 
tion of the form and characteristics qualifying Pagupa Brahman 
in sections relating to the Nirgtu?a, By that it is necessarily 
understood that though these texts mentioning the respective attri- 
butes occur in topics concerning the Nirguna, there is of them an 
intermediate significance in respect of the Sagupa form qualified 
by the respective attribute? On this is based &Ika9th5e5rya’s 
declaration of the synthesis of the topical text in each section with 
Saguija Paramedvara . The non-declaration of the synthesis with 
the Nirguna, the object of ultimate significance, is for the purpose 
of increasing devotion to the Saguna, by concealing the (other) 
and is, hence, legitimate. 

Now, the non-declaration of synthesis with the Nirguipa may, 
in the manner indicated, not be opposed (to the recognition of 
pure-non-duahsm). (But) the texts relating directly to the Nlrgufa, 
by identity of construction wherewith, those Bagupa text® occurr- 
ing in Nirguna contexts have to be shown to refer, m the 
end, to Nirguna (Brahman), as their ultimate significance, 
even of these a Sagupa interpretation is seen (to be offered) 
with (much) effort ,* as, for instance, of the text " one only 
without a second ” in the Tk?atyadh.karana (I, 1, 5, *t 
or of the text “ where nothing else is seen etc.,” in the 
bh0mS4bikar«ma «, 8, 7 A 9) or of the text « jns* as, dear one, by 
one lump of day all that is made of day » known, all modification 
being a mr^ based on words, the truth being clay alone”, in ** 

Sr«mbbwa motion (II, 1, IS, et «?), The * gaga#* interpretation 
Offered of tb* fir# of ihese texts m cM tma in (oar exposition oi>‘ 
tbepri>nq,JuM<mm (te-this work), Of me third, 'the feHotfM# 



138 

cause, vie., pitcher and lump of clay. 

$'34311 This is the sense of his first interpretation. Modification 
means the property of being a pitcher, i.e«, having a large rounded 
beily and so on ; name means a word like pitcher etc., whose func- 
tioning is conditioned by that - ; both these are yaciratpbhafla. 
*‘V£c5” is speech, disoonrse, such as “ bring the pitcher ’ ; thereby 
is indicated also the utility arising therefrom. “ Ararpbhapam 
means begun, originated thereby, i.e., cause. The cause of speech; 
that is, modification and name are respectively the causes of utility 
and designation. The word irarpbha^am applied to both vikira}? 
(m the masculine) and namadheyam (in the neuter) is in the 
neuter gender and sigular number, because of the rule, “ A neuter 
noun, which has the same form, only differing m affix, is option- 
ally retained, and the other dropped, and it is like a singular 
number (PiQini, I, 2, 8b) ” x This is what is said thereby. Of 
the lump of clay and its modifications, though identical in sub- 
stance, there is difference (in respect) of utility and designation, 
due to difference of form such as lumpiuess and the possession of 
a large round belly, as also to the difference of name, whose 
functioning is conditioned thereby. 

Now, because of the doubt, “ why is there not the same 
difference (here) as between different substances like the cow and 
the buffalo?' 1 , it is said that the olayiness alone is true ,* of the 
pitcher, basin ate., olayiness alone is (veritable), it being proved 
by the recognition ** that very lump of clay is now of the 
form of the pitcher,” and the test of the absence of difference, 
between them in respect of heaviness. Saving thus established 
their proved identity, it is proper to postulate of the differences 
involved in discourse and (practical) utility that they are of 
1, The translation is that of The baerml Boohs of the /Imdut, 



the nature of the limiting adjuncts of name and form ; Shis is 
what is meant. 

As for the second interpretation, this is its sense. Modi- 3 24212 
fieation originates in speech; the modification — -pitcher, basin, etc., 
is an object only of the judgment “This is a pitcher’*, and not 
a substance other than clay. 

Now, (there is) the doubt, if it is not a substance other than 
clays. how do the names pitcher, basin, etc , not applicable iff the 
stage of the lump of clay, come to be applied later on ? (In reply 
to this doubt) it is said, the name is true only in respect of the clay; 
even the names pitcher, basin etc., apply to an existent veritable 
substance, only considered as that substance clay, not considered' 
as another substance ; for, another substance is unproveable, being 
opposed to recognition and so on. On this view, because' Of the 
Smfti text “ the word Sat (is used of) the true and the fitting*’, to 
the word Sat which is a synonymn of Sah/a signifying a veritable 
being, is added the suffix >jtr signifying what is applicable thereto. 

The word ‘Sraipbhaha'* has to be construed as ultimately meaning 
the condition of being what the wort denotes, since it means here 
not the originator (but) the condition of being the originator. 

Though it m predicated' of wh»t is for the masculine' gender, itfir 
mentioned in' the neuter; which is used to describe what' is oTcbin" 
mon gender, as in the SStra of PSpini, “ DvigUreka vacanam, the' 
compound D»iyu is singular in number (where the subject Dvign 
win the masculine snd'the predicate ekaMeanant is in the fleutorT 
S0t»w IT, *, 1) 1 This is- the peculiarity (of the interpret 

taffen). 

< la tttev stwaw way, to ttteisectionft 1 “ na 4 sthffeikta (ITT, 2, IT, smaaia 
Mfttt'.tfc* texts raf erring' toa-bsence off atMbatoe- 

fji The 1 translation iB * that' 0 f the Sacred Book's of the ltindtts. 
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and form m Brahman, and to non-connection with the world are 
interpreted to signify the absence of objectionable qualities and 
(the existence of) connection with the world. Further, the supreme 
declarations “ That thou art etc., which are at the wry head 
of the authorities for non-difference of the finite self from Brah- 
man, are stated in support of the pruna facie view as to the non- 
difference of the finite self from Brahman m the sutras II, 1, 21 
and ITI, 4 , 2, which are the sutras setting out the pnma fane view 
occurring in the arambhana section (II, 1, 18, >f ^ecj) and the putu- 
sartha section (III, 4, 1, et w /) ; then there is the commentary on 
the two sutras stating the conclusion (in each section), viz., “ But 
more, because of the designation of difference (II, 1, 22) and 
“ But because of the teaching of the different one, BadarSyapa’s 
view is valid, this being seen (III, 4, 8)” s there is also the com- 
mentary on the two secondary sutras of the Skl6a section in the 
third pSda (of chapter I), viz,, “Because of difference in sleep and 
at departure (I, 3, 48)” and “Because of expressions like Lord 
and so on (I, 8, 44)’’, which are introduced as a reply to the ob- 
jection that there is no Parameivara other than the inner self, 
because of the teaching in such texts as “That thou art ” ; in all 
these, that (prma facie view) is refuted, since those (texts) do not 
refer to non-difference, as shown by the citation of manifold texts 
establishing difference. 

S-242J.4 In the section beginning with “ (The jlva is) a part (of Brah- 
man) etc,” (II, 8, 42, fd seq), in setting out to refute the pnma fam 
view that Brahman Himself, because of limiting adjuncts, attains 
the nature of the finite seif, the supreme declarations (of non- 
difference) are directly interpreted (as follows), as signifying some* 
thing other (than non-difference)*, from the teaching of such texts 
as“ That thou art”, “ This Self is Brahman ” etc,, there is absence 



lit 


of otherness between Brahman and the finite self, as between 
pervader and what is pervaded ; just as between the bodies per- 
vaded by the Yogin and the Yogin who pervades them, there is 
inseparability and absence of otherness, so too as between the 
finite selves and Brahman. All this is certainly opposed to the 
acceptance of pure-non-dnahsm, 

If (the above) bo said, all that is (presently) explained in such 3-24231 
a manner as is not inconsistent (with the acceptance of pure-non- 
dualism). The sUtra 11 Bub more, because of the designation of 
difference (II, L, 2 •)” is one which establishes not that the finite 
self is different from Brahman, but rather that, because of the 
mention of difference in respect of little knowmgaess and omni- 
science and so on, Brahman is higher than the finite seif m res- 
pect of the qualities of omniscience etc., and that hence the bonds 
of agency, enjoyment etc., in the finite self are illusory. There is 
not for Him as for the finite self the erroneous notion that the 
creation of the world which is the ground thereof (i.e , of agency 
and enjoyment) is the doing of what is undesirable ; therefore, 
that (creation) is only for His sport, according to the maxim, "(just 
as) a person plays with (his) reflection seeing the effect of straight- 
ness, crookedness etc, occurring therein, so does Brahman 
(play) ' with the modifications of the finite self this is 
what the sutra is directed to establish. Otherwise, the 
defect of not effecting what is agreeable, — which is suspected (in 
Brahman) on ttafc basis of the non-differenee of the finite self and 
Brahman,— 'being removed even by the exhibition of their diffe- 
rence, the statement in the sfltra about (Brahman) being “more * 
wi» become useless, (Now) the next sutra is “Ana as in stones 
etc., that is inappropriate (II, 1, 28)*% and the commentary there- 
on (is to the effect) that since i* » s declared of the finite selves too, 



as of a stone, a stick, a clod or a wisp of straw that in virtue of 
their ignorance etc., they belong to a class entirely different from 
who is associated with omniscience etc., the identity of the 
two sb inappropriate ; it appears from tms that b} refuting the 
non-difference of the finite self and Brahman, their difference 
is established. Through (this be so), vet its (real) significance is 
m the refutation of the non-difference of the class of meet beings 
from Brahman, by the a foil ion argument, on the ground that 
when non-difference does not hold even of the finite self which to 
some extent at least belongs to the same class (as Brahman), what 
then of the Nou-mtalligent, which is entirely of a different class? 
Hence, the immediately following portion of the commentary . 

“ thus, even of the Intelligent, there is uon-appropriatouese of the 
being of i&vara, because of their difference m respect of excess of 
attributes ; what then of the N on-intelligent, which is essentially 
of a different character V This is the sense Nor may it ba said 
that, when because of the creation of the world, the defect of 
not effecting what is agreeable is suspected on the basis of the non- 
difference of the finite self acid Brahman, the refutation of that 
Should proceed by the establishment either of their difference or 
their being related as higher and tower, though uon-different, and 
that the refutation of the non-difference of the class of inert beings 
from Brahma® serves no purpose here. For, though not useful 
here, it is useful in establishing that the non-otherness mentioned 
in the sfttra JI, 1, 16 (Tadananyatvam Sharp bhaija fabdSdibbyafc) 
is not of the form of non-differenoe of the class of inert beings 
fjcpfflt Brahman, Hence it is that these three litres II, 1, 21 to 
2? beginning with “ JtaravyapadelSt etc.,” are not interpreted in 
this oorpmenfafy as constituting a separate section, as (they are) 
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in other commentaries. 1 Similarly, even the adhikopade6a sutra 
(111, 4, S) occurring in the section about the summon bom.ni seeks 
only to show that Parame&vara, (who is) higher than the finite 
self, does exist, by refuting the prima facie view that there is no 
being whatsoever of the name of Par&me^vara, and that the Upa- 
niifadic knowledge of the seif is enlv knowledge relating to the 
finite self. So too, the two sutras beginning with that about 
deep sleep and departure (T, 8, 48 and 4 1) refer only to the exis- 
tence of ParameSvara who is higher than the finite self, not to the 
establishment of difference (between the two). Hence it is that 
in the commentaries on the sfitras, there is no interpretation 
offered favouring (the view of) difference, of the texts like “ That 
thou art ”, which are mentioned in the statement of the prima, 
fane view, as supporting that (view). 

Though in the commentary on the atpAa section (II, 3, 42, 3 '24222 
el &eq) there is an interpretation of them as favouring difference, 
yet, that (interpretation) being negatived by the commentary on 
the sQtra “ But as the Self, $ruti acknowledges and makes us 
understand Brahman (IV, X, 3)”, is not capable of expressing 
their inherent meaning. There, verily, the commentary expound- 
ing the final position, which sets about to refute the primu facie 
view— that meditation on Brahman by those desirous of release 
(should be performed only as on what is different from one-self as 
op ope’s $efin (i.e., the principal to which one is accessory) and not 
as identical with one-self — (proceeds thus); “ though the Supreme 
Brahman known as Siva is certainly higher than the finite self, 

1. If they constituted a separata section, II, X, 28 would not 
relate back to II, 1, 15, as hppayya Dikaita wants to make out. 

It is worth noting that according to the Mysore Edition, H, 1, 
a fresh adhlkacapa. j 
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yet the devotee meditates on that as ‘ I am Brahman \ for the 
reason that devotees of yore have understood that as but the Self 
(saying) ‘ I am, verily, Thou. 0 Lord, 0 Divinity, Thou, verily, 
&rt I though the Being meditated on is a being different from 
the devotees, the Supreme Being (yet) bestows grace on them by 
conferring his own form. They, in turn, teach that as the Self to 
other disciples, through (texts like) ‘ That thou art’ It is but 
clear that by the exhibition here of the non-dualistic sonae of 
texts like “ That thou art”, the sense of inseparability declared 
earlier, on the basis of the relationship of body and the embodied, 
is negatived. It is only in order to show this that the JSbila text 
* “ I ata, verily, Thou ” is cited. This sense has been elaborated 

earlier, in order to show that if the co ordination were limited 
to the relationship of the body and the embodied, the words “ 1 
am, verily, Thou ” would be inappropriate. That the natural 
sense of the text “ That thou art ” is but non-difference has also 
been elaborated already. 

3.242221 It cannot be that what is said in the atpAa, section (II, 8, 42 
et seq) is negatived by this ; for, it is not proper that what is 
established in an earlier section, on the strength of siitras, should 
be later negatived by one-seif. The commentator's opinion 
should, rather, be taken to be this : Brahman is to be meditated 
on either as embodied in one’s self, in the Dahara and other 
maditatlonB, in the manner stated in the aip6a section (II, 8, 42 
et seq), or as non ‘different from one-self in the manner stated in 
the ahaqjgraha section (IV, I, 8). And thus, of the sentence 
<* They in turn teach that as the Self to other disciple#, through 
texts like ‘ That thou art ’ ”, the sense must be taken to be that 
texts like “ That thou art refer to the meditation of non- difference, 
and not to real non- differences for, difference and non-difference 
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are opposed. 

This objection too is refuted (thus) : it is improper to postulate 3-242222 
the acceptance by the commentator of the sense of the text “That 
thou art ”, as declared m the am§» section, (IT, 3, 42, et seq), for, 
that is opposed (1) to the legitimate sense of the JSbala text and 
the expression “ Thou art ” (m “ That thou art ”), (2) to the com- 
mentary on the ahaipgraha section (IV, 1, 3) which is intended 
to establish— in the (following) words, “ The attainment of Siva’s 
nature which is abundance of limitless supreme Bliss is release ; 
the attainment of diva’s nature cannot come about except by the 
cessation of the state of the bound creature ; the cessation of that 
state of bondage cannot be except by the meditation of that 
(fJivatva). Hence, the devotee from whom the state of bondage is 
gone, by the destruction of the bonds in the torrent of ceaseless 
contemplation ‘I am Brahman’, becomes &va Himself” — that there 
is no release except by the meditation of non-difference from 
Brahman, and (8) to the commentary on the adhySna section 
(III, 8, 11), which establishes the abandonment of all that is 
understood to be different from &va, in the meditation on Siva, 
for the purpose of release ; further, it is not proper to hold that 
that the sense of difference declared in the aipia section (II, 8, 

42 et mj) being accepted, another sense of the nature of non- 
difference in meditation is also accepted by the commentator, 
since the two senses of the one text “ That thou art ” are con- 
tradictory, like difference and non -difference of the finite self from 
Brahman, 1 

If now it be said 11 I*et not its Sense be that of the relation of 8.342223 

1, In the latter case, the two alternatives have been 
recognised to be contradictory by the commentator himself, in 
II, 1, 5*2. 


the body and the embodied ; there is only one sense, that of the 
nature of the meditation of imagined non-difference”, no, (we 
reply); for, it cannot be held that the contemplation of non-diffe- 
i&nce has but an imagined object, since the knowledge of non- 
difference with Brahman is declared to persist even in released 
ones, in the (following) words of the commentary on the vikari- 
vatii siitra (IV, 4, 19), relating to what happens to the liberated 
one, “he enjoys the splendour of perfect self-consciousness, 

immersed m the world which is of one texture with the 
nature of Brahman— the harmony of diva with g&kti— which 
abounds in Supreme Bliss, Light and Power”, as also in the words 
of the commentary on the ahaepgraha section (IV, 1, 8) Pot, it is 
the sense of all revealed tests that release is the attainment of 
supreme self-hood, which is free from the state of the bound 
creature, characterised by love of bodily- conditions such as that of 
Brahmin, etc., which is full of essential unsurpassable MBs, and 
is of the form of Siva, the self-luminous witness ” ; there is the 
further reason that the non 'difference of finite selves from Brah- 
man, through OiH§akti, cannot be avoided-, 

342224 Nbw, how end it be said that the interpretation, of the* nature 
of the relationship of the body and the embodied, (which is) ex- 
hibited by him to support the sense declared in the aipSa section 
(Mi 8, 43 at net]) is negatived' by himself elsewhere ? It cannot be 
saadi either that only* the* possibility of 3 the relationship of bodjy and 
the- embodied being pregnant with real difference is denied by the 
exhibition of the sense of non-difference, not that sense- (itself), 
j which is*«f fee* relationship of* body and the embodied ; for,* of one 
s^piinQuteferringjto.non-dijfeireuae, it is not paper tp. postulate 
, alfip in respect n| the relationship of bed# 
and the embodied, which is unreal. Nor can it be said that tpj 
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make persons of inferior capacity engage in meditation on the 
3agu?a Lord, and in order to create increased devotion thereto, 
the interpretation relating to what is not the (real) sense is set 
out on the principle of the snt/uc coated capsule, to induce that 
(devotion) by concealing the truth about the attributeless (Brah- 
man) ; for, even the meditation on the Sagn^a (Lord), has to be 
performed) verily, through non*diffeieaae, in the form “1 am 
Brahman ”, Hence, it must be shown here, of sentences teaching 
non-difference of the finite self and Brahman, that the rense is just 
that (i.e.j non-difference literally; or of the form of non-difference 
m meditation ; the setting forth of a sense which is of disservice 
to meditation does not stand to reason If this be said, it is 
answered (thus). 

There is not, even among those who, understanding release 8-24322§ 
to be the mmiiinm btminn, ate desirous of attaining to it, full deve- 
lopment of competency, because of deficiency an the agent ; (this 
is) of the capacity required in practice or laid down in the fifetras 
in respect of either the contemplation of the tfon-quatified, fob 
lowing on the hearing of and reflection on that sense, Which 
imparting truth t» helpful directly to release, or in 1 the meditation 
on the Qualified, m the form of the meditation of the small (ether, 
d^bi^ vidy$) and so on, which is helpful in securing concentration 
of mind etc., thereon. The path of service well-known ua Pur»©as, 

ItihSs&s and Agamas is intended for such persons, Though thiB 
(path) is, on the tatkratony&ya, capable of bunging about the 
attainment (only) of the status of fiiva on the Himalayas -or 
on RaU&sa, in tbo capacity of Lord of the Hosts and so on, yet 
ptt the attainment of that status, it brings about release, tbwifcgh 

gs* of meditation etc,, even from there. Hence it iejjaurt 
it is said! in the Klmika ; “ Those spiritual teachers in the Wcwld 

L *» i ? * ’ * «i 

15 
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who wear My marks, meditate od Me and seek refuge in Me alone, 
in them is the fitness (to partake of what has been offered to Me), 
not in any other creatures. What is eatable, tastes ble, drinkable 
and whatever else is offered to $ambhu, that may be eaten by 
those who consider tnemeelves as servants. Those who, established 
in $aiva P&dttpata and seeking release, have reached to the path of 
service, by them alone is (this) to be drunk or eaten or smelt ”, 
In (thus) distinguishing competency and the lack of it to partake 
of the remnants of food offered to 8iva, the qualification “ one 
who seeks release ” is applied to these who have reached to the 
path of service. Thus, in the view that grace should be shown to 
those of gross understanding unfitted for meditation etc , by start- 
ing them on the path of service, in order to create for them a 
taste therein, (it is said) that the path of service alone is the pur- 
go rt of all the treatises on release. Being of the opinion that 
what is so declared in them should be indicated (here) in some 
measure, another mode of interpretation of texts like 41 That thou 
art”, w the sense of tho relationship between oneself and one’s 
master, (which is) of the nature of that between the body and the 
embodied, is made out by the icatya in the atpAa section ; thus 
there is no inconsistency, 

S'24223 As for the postulation of a different interpretation for the 
SraigbhaQa druti (in II, 1, 10), thst is helpful tor the purpose of 
strengthening faith in the Sagupa topic, and is, hence only a 
figurative explanation. This too has been explained in what has 
bean cited before from the commentary on the sOfera “ aAmi- 
divacca tadanupapattib (And as in stones etc,, that is inappro- 
priwte'i II, 1, 28)”, By that commentary indeed, it is declared 
that the non-otherness of the inert world from Brahman 'cannot 
be of the nature of non- difference therewith. Thereby* the non- 
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otherness declared of it in the tadananyatva s3tra (IL 1, 
18) ends only in its being incapable of being spoken of apart from 
Brahman ; lor, non-difference from Brahman being absent, there 
cannot be non-difference from Cit-fJakti either, whioh is non* 
distinct from Brahman, and hence, the declaration of its (this 
inert world’s) being a transformation of Cit-Sakti ends only in 
(its being) an illusion, Therefore, it is the ©pinion of the com- 
mentator, as it is the view of the SutrakSra, that the sense of the 
vicSrambhapa Aruti is only that modifications are fictitiously im- 
posed on the ground (thereof), 

This view of the SutrakSra is made clear in his own work, 4 
the MahShharata, through the narrative of SnvarcalS and dveta- 
ketu, set out in the Moksa Dharma (parva). This is how it is 
related there, SnvarcalS, the daughter of Hevala knew from 
birth the truth about Brahman, having acquired it in previous 
births, and was looking for a husband equal to herself (in know- 
ledge), Having come to understand Bvataketu, son of UddSlaka, 
to be one such, the father bestowed her of the holy vows on him. 
That couple who understood the truth about Brahman continued 
in the house-holder’s life, whioh is associated with the performance 
of sacrifices and other such duties auxiliary to that (Brahma-know- 
ledge). Therein is described the following dialogue between them 
concerning Brahman. 

On one occasion, SnvarcalS asked her husband Bvetaketu 
" “Who art Thou ? Tell me, 0 best of the twioe-barn”. The 
lordly one skilled, in discourse replied to her M That is known by 
thee, without a doubt j X am the beat of the twice-born, O lovely 
one, one who practises the vow of troth”. She said to him “ I ask 
about the self that rests in' the heart”. Hearing that, he replied 
„ That (Sell) does not speak, 0 beautiful lady s If thou thickest 
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What is united to mind to be the Bolf, that is illusory, Wharo 
there is a name, there is (also) the bondage of the body. The 
thought “I am this ” is present in you also. " 1 am even thou. 

1 am myself, I am all ” 5 this alone holds (true). That which thou 
aakest of me, that Being higher than thyself is not hate ’ . 

Here, m order to find out how gvet-vketo,— who has been 
repeatedly taught by his fauher “That thou art” w the Sad 
Vidya, -understood the Self, the first question “ Who art thou, 
O best of the twice-born ?’* is put fto him) by SuvatcalS. 1 hough 
understanding the object of the question, yet in the belief that 
she should be taught the sense (of the Half) by stages, this reply is 
given by Svstaketu ; “ by thee who addressest me as best of the 
twine-born, I am certainly known to be a Brahmins why then ib 
this questioned Then it is said by Suwcali “ I do not ask 
%b<pb the BrShminbood that is perceptible and is imagined ia the 
S^jf, m hmifcad by bodily conditions ; rather do I ask about that 
Self, which thou dost designate by the word ‘ I ’ in the statement 
i % am the best of the twice-born as different from the body and 
as residing in the heart To her is this reply given : '♦The 
wpsd- ' 1 ’ applies to that aspect of the Self which is associated 
with the mind! that however, isofan illusory character; t«ms 
like BrShmin ete„ which are posited in emnaction with the bodies 
of BrShmins and so on, bom of Brih nin families awd so on, apply 
rwoty tadflat (tt'tesory form), Hamm, since ‘ I*ness’ aktoi like 
BrShtpiflhoed, refers to what is imagined, it is not fit t® be qhes- 
tk«ae4 ®b®ut by those who seek to know the nast«® of the Self, 
W e^nopto thee an4 me and to all being® t*wri«4i»g 
lowf* orders of eyeatiou ; hesea, by th®% ‘Wh» aeahest knowledge 
plAta n%(ptra- a* tip*- .Ml; this fuesti©® which does eot refer fet the 
IpppgiidpiM pffcl;t5i|%p#4ft Ifti he pfcV Then (ttaw.ift) tha 
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question “ If thou dost understand the * I * which k associated 
with the properties of being agent and enjoys* to be fictitious, then, 
understanding thus, how dost thou engage in the observance of 
action which is opposed thereto ?” To that is the reply given < 

“ I engage in them for the benefit of the world, though they are 
not helpful ta one-self”. Then, a question is asked about the 
©ofineotioo between sound and significance, with a view to (find 
out) bow this word “ I ” applied by all to refer to the Self can fail 
to signify that. To that the reply is given that between them 
there is not the rotation of oonjunctirm ind the like, but the rela- 
tionship of statement and what is stated. Than follows this 
senes of questions and answers between the couple : 

Suvarcala : This word (I) signifying egoity is clearly always 
applied to to the Self; (hence) the statement that speech does npt 
apply thereto becomes fictitious 

^yetaketu : The word ‘ I 0 one of holy vows, applies to 
egoity, pot to the nature of the Sell ; speech which is characteris- 
tic of the qualified does not apply to the Supreme* Imponderable 
One. 

Suyarcal* *. If this be so, 0 best of Sages, tell me then 
what is egoity and also what is the nature of the Self. 

Svetaketu: Like the appearance of a pitcher in what is verily, 
(hut) a mass of Olay*, even so is egoity recognised here in the 
Supreme, Imponderable (One) ; the nature of the Self k H*e«t 
and Supreme. Hence, there is no, inconsistency in the statement 
that speech turps back therefrpm. 

' 1 ' I 

Here, the question is asked how*, if sound and sense be related 
as what signifies S; Q d whui f ,k signified, the word “ I " could teilte 
signify the Self : to thisis. given th® re piy Wkt the word “ I ” is 
applied, primarily, nqt to the Self* but tf egoity. Then thaqua^ 



tion being asked “ What is that Self other than egoity?”, the two 
ate distinguished, m that egoity is illusorily posited in the Self, 
like the form of pitcher etc., in clay 5 and it is concluded that the 
word which sets out as applying to the illusorily posited form 
cannot reach up to the pure substrate, as the word “ sifter ’’ does 
not extend to the form of the pure mother-of-pearl. Therefore, it is 
concluded that since the word which signifies the ego, qualified 
by agency and other att titrates is said to turn back even from the 
neighbourhood of the Pure Self, there is no contradiction what- 
ever. Then on the assumption that, Brahman, the abode of the 
whole world, is nothing but the Self, which is fully discriminated 
from what is designated by " I", $vetaketu teaches that just as, 
though the world is seon to be in ether, yet there is not for the 
ether any clinging to the world, so too there is no clinging for 
for Brahman, Then this fresh question and answer: 

Suvarcala : The ether is constantly perceived to be un- 
changeable, super-sensible, impartible and omnipresent; (but) the 
Self is not so perceived. 

$vetaketu; One feels by contact again and again the air 
that is in the ether ; one smells the smell present therein ; one 
similarly sees with the eyes light, darkness, the host of solar rays, 
the assemblage of clouds, rain and the constellations, but does 
not see the ether, That which is the nature of Existence is 
determined to be the Ether even of the ether. This (ether) is 
imagined in the Existential Substance ; that is the true, and (that 
is) but Viwu. Names which signify the qualified apply to the 
Supreme Self figuratively. The Supreme all- pervasive one is not 
(known) by the eyes or by the mind or by any other means 1 it is 
thought toy '’the subtle intellect *, it cannot he described by speech, 
wide *yerld is established therein alone. 


The question is “ Whv is Brahman, the abode of the Universe, 
not perceptible like the ether ?” This is the reply given thereto: 
there is experience only of air etc., a® present in the ether, not of 
the ether as distinct (from them) ; if that be the case with other, 
though an object of nXperienoe, what more need be said of Brah- 
man, of the form of Existence, who is far more subtle than ether? 
Therefore, everything is imagined m the Existential Substance ; 
that alone is true and pervasive, and all words applicable to what 


is limited by qualities do not apply in their primary sense to that 
which is distinguished from the qualities, and is understood by 
means of knowledge which makes known the real. In this senes 
of questions and answers it is quite clear that by the citation of the 
example of the appearance of pot, in what is, verily, clay, by the 
declaration — in the wotds “ That which is of the nature of Exis- 
tence is determined” etc.,- that the finite self of the context is o! 


the form of Exigence, and by the statement “ This is imagined m 
the Existential Substance; that Is true, (that is) but Vim”, the 
sense cf the vSc*ratpbha 9 a text (Oh. VI- 1. 4) and of the texts 
.. That Thou ait ” and “ In that has all this its Self, that is the 
toe, that is the Self " (Oh. VI, 9, 4) «• shown to favour the con- 
elusion that Brabtnau 1. unrelalod to tb. ** 14 , non^Utinot from 

tha finite sell. an4 free from qualification.!. 

»u*h«, in another oontot in the Mob*. lih.rma ,t,e t, non- 

difference i. «t forth in theae worda . “ I ^ 0 D '"“ J ’ J 
Supreme Abode; let there be identity of me with Ibee , 
be for me no re-birtb ; when a man sees different things as non- 
different, then be is free from taint, becomes none other than the 
Supreme Self ” ; “ The collocation of the assemblage of elements 
fcWtfe body of the Supreme Belli that Vifnu who is embodied 
aB it weM , is the delusive Hart” ; in such words is (the) formless- 
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iae&s (of Brahman) set forth. In the Vi#pupurSha and the like, 
also, the nature of Brahman, as Pure Intelligence, free from all 
difference, and devoid of qualifications, rts declared thus : u That 
Knowledge, wherein all differences have die ippeared, which is of 
the bare nature of existence, which is unattainable by speech, and 
is self-realised, that is known as Brahman*’. Thus, pure- non- 
dualism alone is what is accepted by the Sutra kira ; sine® the 
commentator (ffrlkautha) elaborates pnre-non-d n ahem here and 
there, after his (the BQtrakara's) own heart, the object of the set- 
ting forth of qualified-non*duahsm in other places must be 
explained only in conformity therewith, in the manner declared 
by us. 

5 As for the demonstration of quahftod-non-dualism i« the 
commentary of others and of pure-noa-dualism in the commentary 
of yet others, that is in the view of the falsity of that (pure lion* 
dualism). Of these, it is not possible to make out, as in the case 
of iSrlkahfhHcSrya’s (commentary), an interpretation uotffMrtSable 
to pure non-dualism ; for, nowhere hat them been short n by them 
as by ^rlkapthSoSrya, any indication of pure-non-du&hsm in the 
sense above set forth, further, those who sttbeeeded either of fchfe 
commentators up to this day, have bate steady only to condemn 
pura-nom dualism. Therefore, tfre<oudy commentary that may be 
accepted by those whihove regard for .the means of correct know- 
ledge Is that of llrlkahfhSc&rya, which alone is set out (I) for the 
purpose of the true comprehension of the Mon-qualified 
Brahman, 01) for the purpose of the meditation of non-difference, 
to 'be performed by him of' middling capacity, in rmpmt of the 
Being who has token on the form of the Qualified, to show grace 
to fed dfevoted, nnd'fs -characterised by the entire host of ■ aunpt- 
tfwuMgflfcittM, soda resplendent auspicious form, and, (&) Ip? 



purpose of the meditation of the relationship of one-self and one's 
master, to be earned on by him of least capacity,— all these being 
appropriately distinguished 1 , thus everything is consistent 


Here ends the work called “ SlVADVAITA NIRNAYA ” 
composed through the grace of the Supreme Siva, — the Highest 
Real, the fore-head-eyed,- by the direct descendant (of the Lord), 
known to fame as Appayya, the son of Ranga Raja, best of sacri- 
ficers, the performer of the ViSvapt Sacrifice, and the great pre- 
ceptor of the Advaita School of Thought, (who shone as) the gem 
in the Ocean of the family of BharadvK]a. 

Appa Dlksita, whose intellect is fixed on the lotus-feet of 
Sadaiiva, has here condensed the essence of the entire system of 
fSrlkafltha 1 


1. The couplet of which this is the translation, occurs only 
in Manuscript “ 0 ,, 1 and that too after the colophon; it is possibly 
by other hands than Appayya’s. 
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NOTES. 


[The references in square brackets are to paragraphs]. 

NOTE 1. 

4 Vy&ktySkFfcijatayas tu padarthah ’ (Ny5ya Sutra, II, 2, 65 ; 
II, % 63, according to the edition used by Dr. Jha). [P. 2*22] 

The translation of the Sutra and Vitsygyana’a bhlfya thereon 
asb here set forth : 44 In Reality the Individual, the Configuration 
and the Generality— (All three) o institute the Denotation of the 
wdrdMSu. 63). The term ' tu in reality, serves the purposes of 
Emphasis. 4 What is it that is emphasised ?’ What is meant to 
be emphasised is that all the three are denoted by words,— there 
being no hard and fast rule as to which on® is the predominant 
and which the subordinate factor. For instance, when there is 
(oh the part ©f the person pronouncing the Word) a desire to lay 
Stress wpbn tbtf difference (of a thing from others)— and when the 
cognition brought about is also one pertaining to the distinctive 
features of that thing— there the ‘Individual’ forme the jwedoml- 
nhnt factor (in the denotation of that word) and the ‘Generality 
and the ‘Configuration’ are subordinate factors ; when, on the 
other band, the difference is not meant to be empbssi8ed^- i -*ahd 
the resultant cognition also pertains to the commonaltiii^*-thetl 
the ‘Generality’ is the predominant’ factor, and <the ‘Individual’ 
and the ‘Configuration’ are subordinate factors. Many instances 
(©{ such varying predominance and subservience) may be found In 
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actual usages. An example of the predominance of ‘Configuration’ 
may also be found ” (Dr. Jha’s translation of the Nyaya SBtras 
Vol. II. pp. 448-449). 

Dr Jha’s use of the word “denotation” in place of the more 
general term “ significance” tends to introduce a slight confusion. 
Jafci and akpti would more naturally constitute part of the con* 
notation rather than the denotation of tne word ; the latter is 
more properly the vyakti. The Naiyayika’s insistence on all 
three constituting the significance is parallel to the western logi- 
cian’s doctrine that every term possesses both connotation and 
denotation, though, with different classes of terms, either aspect 
may dominate over the other. The important point is that they 
all together constitute ons sense, not different senses of the word. 
Disjunction of the three is not meant, as seen by the use of the 
singular number m padattha^. The Buddhist who holds terms to 
have no positive significance, but only to perform the function of 
excluding (Apoha) the significance of other words, makes the 
mistake of separating these three aspects, and then failing to 
understand how a word can function usefully as referring to any 
one of them alone. His position is set out and refuted elaborately 
in the “ Ny-Sva- Vartika.” See also Keith’s Indian Logic and 
Atomism, p. 469, It ia unfortunate that this author too uses the 
word “ denotes ”, where “ signifies ” is distinctly preferable. Pro- 
fessor Radhakrishnan’s exposition of the topic seems clear and lest, 
open to objection *' The word ” he says “suggests the form,, derj 
notes the individual and connotes the genus ” (Indian Philosophy, 
11 ^ 107 ), i 
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NOTE 2. 

l'rib prathamam anvaha tnruttamam [p. 2*824], 

The DaxSa Purhamasa sacrifice is the model for several other 
sacrifices. The former is the prakrti rite and the latter vikrtis. 
In the prakrti rite, eleven Fks are prescribed to be chanted m the 
matter of getting tlie fire to blaze in the first instance (agni 
sammdhana). These fks are known as samidheni. The injunc- 
tion is that fifteen samidhems are to be chanted (paficadaia 
samidhenlranvaha), while, however, only eleven rks are mentioned. 
The number fifteen is made up, therefore, by chanting the first 
and the last rks thrice, instead ot once Now, though the sSmi- 
dheni fks are the same both for the prakrti and all the vikyti 
rites, their order is not always the same. Thus in the Dar6a 
PurQaniasa, the first Jk is jPravo Vaja etc,, and the last Ajuhota 
etc. But in other rites, any other jk of the eleven may be 
first, as determined by the nature of the rite, the deity sacrificed 
to, and so on. The question here is whether the injunction te 
repeat thriee applies to what may happen to be the first and last 
Fk in each rite, or what is known to he the first and last fk in the 
prakrti rite, in connection with which arises the injunction to 
three-fold incantation. The final view is that the first and last 
Fks of each particular rite have to be chanted thrice, not those of 
the prakfti rite, the reason being that words “ first ” and “last” 
signify position primarily, not what occupies the position in a 
particular context. With marking the place they become functus 
offino, and may not be called upon to discharge any other 
function. 



NOTE 8. 


Sodaligraha^SgrahapanySya. [P. 2*832]. 

The fd!lo\lving is taken from Jacob’s Laukika NySySfijali, 
Part III. “ The rule as to the use or omission of the Sodalfstotra 
(at the AtirStra sacrifice!. In very common use as an indication 
of Option being allowable in regard to something. Ftora the 
introduction to the third volume of Dr. Eggeling’s translation of 
the datapaths Brihmaqa, we le^rn that ‘the distinctive feature of 
the Atiratra*sacrifice, as the name itself indicates, is an over* 
night performance of chants and recitation.... At the end of each 
round, libations are offered, followed by the inevitable potations of 
Soma liquor and the performance partook largely of the character 
of a regular nocturnal carousal’. Then as to the Sodalin, he says 
(page xviii) ‘ As regards the ceremonies preceding the night 
performance, there is a difference of opinion among ritualists as to 
whether the Sodasiltotra is or is not a necessary element of the 
Atiratra. Aivalayana (8, 11, 1) refers incidentally to the Sodalin, as 
part of the Atiratra, though it is not quite clear from the text 
of the sutra whether it is meant to be a necessary or only ah 
optional feature of that- sacrifice.’ There can be little dtabt, 
however, that the learned Writers who use the nyiya, regard the 
rise of the stotra as optional (pp. 187-1-88). It is, however, 
rffthefc doubtful whether the reference is primarily to the stotra. 
What kr more likely is that the use of the sodalin cup (the rii* 
teenth eup) is intended. The question, then, would be fffrttht* 
the cup and the accompanying stotra and Afttra ate tteeesBSfy 
elements of the Atirltra sacrifice, the answer being that they* are 
optional, in view of contrary injunctions in respect thereof. See, 
Keith, Religion and Philosophy of the Veda , pp. 335-836. 
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MOTE 4. 

The Padihavanlya nyaya. [p, 2”48], 

The general injunction is that all sacrifice should be perform- 
ed in the ihavaulya fire. In the Aivamedha sacrifice, however, 
it is enjpined that offerings are tp be made in the hoof -marks of 
the horse. This injunction would be entirely purportless, if the 
general rule were considered to over-ride it ; if however, its vali- 
dity for the particular sacrifice be admitted, the rulg “ yadabava- 
nlye juhoti”, would be only limited in its application, not nullified. 
JJoth injunctions would thus be purportful. The injunction 
“ pa d A juhoti” would be an exception to the general rule yadpha* 
Tanlye juhoti”; the general applicability of the latter should be 
construed ip the light of this exception. 

NOTE 6. 

Andho bhavatyapi roditlva etc., [P. 2 - 52). 

The quotation here would appear to be a jumble of words 
from Chlndogya, VIII, 10 and 11. Indra, acquiring hnpvrledge 
Of the Self from Prajipati is told that the dream-self is the 
Supreme S$lf* Op reflection, Indra finds that that will ppt do, 
sin.ee, though not affected by bodily defects apd impuptiaf, the 
dream self has its own trials and tribulations : it ip wpp«<j#d, ap it 
were; it cries %s it were. He, therefore, goes back to the preceptor, 
*pd is told that the self in deep sleep is the Supreme Self. That 
knowledge too »s not *r»e from doubts, for that pelf reaches appi.- 
bilation, aa it wrerp. If rn here .(vinaSameva) were updmstppd 
thaff wopld be up liberation, no manifestation of the Splf in 
its ows form and pp on. Hence, viuakmeva has tp h« understood 
on the analogy of roditlva in Qh. Vip, 10, 2 apd 4, ' . , 




NOTE 6. 


Paficagni Vidya. [P. 8' 132]. 

This is the instruction imparted to Gautama by PravahaQa 
Jaivali concerning that knowledge, the teaching of which belonged 
only to the Ksatriyas a ad was made available first to Gautama 
among the Brahmins. It relates to the five fires which are the 
Heavenly region, rain, the earth, man, and woman. In the fifth 
libation, water comes to be called “ man Man lives up to the 
full span of life, and then dies; at his death, he is carried to the 
fire wherefrom ha originated. Those who know this and those 
who in the forest meditate upon faith and austerity, they depart 
on the path of the Gods. Those who do not know this, but spend 
their lives in works of charity and public utility, they depart on 
the path of the Fathers, and ultimately return to this world, 
after their stock of merit is exhausted by enjoyment. The refe- 
rence is to Chandogya, Chapter V, Khavas, 8 — 10 (both inclusive). 

NOTE 7. 

Madhu VidyS [P. 3*137]. 

The Sun, it is said, is verily the honey of the devas. Its rays 
spreading east, south, west, north and upwards constitute the 
honey-cells in each of these directions. The honey-producers in 
each case are the Bks, the Yajus verses, the Samans, AtharvSngi- 
rasa, and the secret instruction (guhya adefeh). The waters in 
each case (i.e., the Soma juice, butter, milk, etc., poured into the 
fire) are the nectar. He who knows the first kind of nectar 
becomes a Vasu, and retains his status so long as the Sun rises in 
the east and sets out in the west. He who knows the sScdnd 
nectar becomes a Rudra, for as long as the Sun rises to the south 
and sets to the north. He who knows the third nectar becomes 
an Aditya, for as long as the Bun rises in the west and sets to the 





